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Title
A Grounded Theory Exploration of The Possible Changing Dynamic in Mission Among
Pentecostals in Ontario: The Emergence of Humanitarianism.
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Abstract
This dissertation explores the changing nature of mission among Pentecostal churches in
Ontario. The findings of this grounded theory qualitative research project suggest that mission in
those Pentecostal churches in Ontario under review have switched the priority of the juxtaposed
foci of salvific and humanitarian such that the latter is now their primary means for expressing
mission.
Christianity is a mission-oriented faith tradition. Throughout history, it is the case that the
church’s understanding and expression of mission has adjusted and adapted according to the
context and culture it has found itself in. In the ever changing religious and cultural context in
the Global West, which has become primarily post-Christendom, the nature of mission is
changing as well. It follows then that a recognition of the change in the current Canadian culture
and context requires new and fresh approaches to mission. As discussed in this study, historically
the mission of Pentecostal churches has focused on salvific and humanitarian understandings.
However, because of a strong belief and commitment to individual conversion, that is, personal
salvation by faith, traditionally Pentecostals have tended toward placing greater emphasis on the
salvific aspect of mission rather than on the humanitarian aspect. This study illumines a reversal
of that tendency: humanitarianism now receives the predominant focus.
In an effort to better understand how Canadian Pentecostal Pastors in the province of
Ontario see their church enacting its mission, the following research question was posed, “How
do Christian Pentecostal Pastors leading large churches perceive their congregations’ Expression
of Mission in a Post-Christendom Canadian Context in Ontario?” The methodology chosen to
explore this question is grounded theory. The data collected in this study found three key themes:
intentionality and deliberateness in the sharing of the goals of the church; creativity and
11

innovation in their humanitarian outreach, and the importance of place and context, with
attention on the local, national, and global reach of their humanitarian activities. The data from
this study indicates that the prior priority of salvific interpretations of the Pentecostal mission in
Ontario churches has diminished in favor of the need to offer practical and useful outreach to
those in need. The sixteen Pentecostal participants and their congregations engaged in this study
reflect this change in missional understanding and expression. As a way of moving forward
missionally, Pentecostals in Ontario may have to rethink their theology of mission to reflect one
that is primarily humanitarian in focus and application.

12

Introduction

The motivation for this research is based a number of influences. The first is the
researcher’s personal background. Growing up in a Pentecostal household gave the researcher a
sense of the importance of mission for oneself and for the church. In relation to self, mission
referred to being a Christian, which in turn helped to provide a sense of personal identity.
Further, it also created a sense of personal call and vocation; in other words, what one is
committed to doing with one’s life within the purpose of the wider faith community. This sense
of call has been God’s gift, delivered by faithful people in the researcher’s past. The researcher’s
personal vision is to live a life of service to others as gratitude for God’s grace.1 The researcher’s
Christian worldview, based on a soteriological understanding of mission, grew from Pentecostal
roots, but it also grew out of close proximity to and association with the marginalized, poor, and
inclusive communities with religious and physical needs.
One cannot separate oneself from one’s background, and one can never fully ascertain the
impact that one’s past brings to bear on one’s life. One’s family, spiritual background, religious
experiences, vocational journey, current ministry vocation and context, denominational
association (in the researcher’s case, with the Pentecostal Assemblies of Canada for the past
thirty-four years at the time of writing), and more have converged “for such a time [and place] as
this.”2

1

Dietrich Bonhoeffer, Life Together: The Classic Exploration of Faith in Community (San Francisco,
Harper, 1954) 97.
2

Esther 4:14 (English Standard Version).

13

Another influence is the researcher’s interest in the changing religious context in the
Global South and the Global North3 in general, but primarily as it pertains to Christianity—and
more precisely, how it pertains to one specific branch of Christianity: Pentecostalism. Of
particular interest is the state of the Canadian Pentecostals within the province of Ontario. This
has led the researcher to address the research question: How do Pentecostal pastors leading large
churches perceive their congregation’s expression of mission in a post-Christendom Canadian
context in Ontario?
The concept of mission arises from important theological and historical assumptions.
This is true in both the broader scope of Christianity and in the narrower framework of specific
segments of Christianity such as Pentecostalism. While there are differences between the broader
and narrower scope in this discussion, there are dynamics that are similar. For example, one may
speak of Pentecostalism in the global, national, regional, or provincial context.
The focus of this dissertation is Canadian Pentecostalism, particularly as it relates to one
branch: the denomination of the Pentecostal Assemblies of Canada within the province of
Ontario and particularly larger churches within this denomination whose Sunday morning
attendance exceeds fine-hundred persons. 4 All of the churches which meet this criterion are
located in urban rather than rural contexts.

3

What is meant by the Global North is what is understood as the West, Europe, and North America—with
the exception of the United States. What is happening in the United States regarding religion is different than what is
happening in Europe and Canada. In the US, Christianity still has significant influence. What is meant by the Global
South is primarily those nations in the Southern Hemisphere: Asia, Africa, Latin America, and the Caribbean.
4

The Pentecostal Assemblies of Canada (PAOC) is a denomination that comprises a fellowship of
approximately 1100 congregations within Canada, with the exclusion of the province of Newfoundland and
Labrador. The churches within the PAOC are generally considered to be ‘classical Pentecostal’ in that they believe
in speaking in tongues (glossolalia) as the evidence of the baptism in the Holy Spirit according to the biblical text in
Acts 2:4. While the Pentecostal Assemblies of Canada fosters and values the relationship it has with other
Pentecostal and charismatic groups and organizations they are not affiliated in any formal fashion.
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The researcher’s particular interest with this group of churches is because he too is the
pastor of larger church that fits this description and because of his passion for mission was
interested in investigating what mission looked like with other larger churches.5 This may also be
helpful for the Pentecostal Assemblies of Canada as they seek to understand ways of mission.
This particular group of larger churches may also be served by this study as there is a dearth of
information regarding mission and larger Pentecostal churches.
However, before getting into that discussion it may be helpful to focus on the larger
picture of religion globally, in the West, and in Canada. This will be the focus of Chapter One of
this dissertation.
This will be followed by a review of the literature in Chapter Two, and the focus here
will be primarily on mission. The chapter will trace the missiological character of the Christian
movement from the biblical text in the book of Acts through to the twenty-first century. The
literature review will also focus on Pentecostals, their understanding of mission which is rooted
in their history, and how this has influenced and shaped the development of the Pentecostal
theology of mission. These influences will also be considered in the context of mission and
Canadian Pentecostals. The final section of the chapter will discuss the rise of the missio Dei, its
development from the early twentieth century to the early twenty-first century, the development
known as the Missional Movement which arose from it, a discussion regarding the reimagining
of the role of mission as it adjusts and adapts according to the culture and context and a sketch of

5

When this research study was conducted, in the summer of 2015, there were thirty-nine churches that fit
within the category of larger churches, that is, with a Sunday morning worship attendance the exceeded fivehundred person. All of these churches were well established as larger congregations for at least five years. The
researcher extended an invitation to participate in this study to all thirty-nine pastors. The sixteen participants that
make up the sample for this study are those who accepted. There were various reasons why the others did not accept
the invitation, such as being too busy, scheduling, not interested and a few just did not respond.
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some of the literature surrounding the Missional Movement. The chapter will conclude with a
brief look at some of the weaknesses within the missional literature.
The next chapter will outline the research methodology, procedure, and design
undertaken for this research study.
Chapter Four will reflect on the results of the research study and what the data suggests.
It will consider the three themes that arose from the research: intentionality and deliberateness,
creativity and innovation, and the importance of place and context. The chapter will focus on the
participants’ responses to how they viewed their congregation’s missional expression and how
they understood mission in their various and unique contexts.
Chapter Five will draw on the findings in the previous chapter and will uncover the
changing dynamic in mission that is taking place among the Pentecostals in this study, that is, the
emergence of humanitarianism. Historically, Pentecostals have placed significant emphasis and
importance concerning the plight of the poor and evangelism for those who need salvation.
While both are important, in the past the latter has received greater prominence than the former.
What the findings reveal is that these two have switched places, bringing humanitarianism to the
forefront and relegating personal salvation to second place. This is not to say that the Pentecostal
participants in this study were any less committed to evangelism than their forebearers, it is just
that when one follows the data it reveals that the way they expressed their mission was more
humanitarian than salvific. This shift is an important insight in the participants’ understanding of
mission therefore the nuance between the two will be taken up in the discussion.
This chapter will also consider this shift in a missional framework, followed a
consideration of some of the factors that inform their missional understanding and praxis: the
missio Dei; the Holy Spirit; the biblical text; mission as contextual and missional flexibility. The
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discussion will look at missional pragmatism and presence, asking how being present was
influenced and determined by the participants’ view of their local context, whether that might be
neighbourhoods or their cities at large, and considering how that determined their level of
missional intimacy. The chapter will conclude with some denominational implications.
The final chapter will give a brief overview of the project, offer some observations and
suggestions for further mission engagement, consider some of the limitations within the research
study, and finally make some concluding remarks relating to motivation.
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Chapter 1
The Research Question

The initial research question considered for this study was: How do Pentecostal pastors
leading large churches perceive their congregation’s expression of mission in a postChristendom Canadian context in Ontario?
In the attempt to investigate a congregation’s expression of mission, there are several
dynamics to be considered: the global picture as it pertains to religion itself, the current state of
global Pentecostalism, the Canadian religious landscape, and finally the state of Canadian
Pentecostals within the province of Ontario.

1.1

The Global Picture
When it comes to the Global North, including the West, sociologists of religion, scholars,

theologians, and other conscientious observers concur that change is apparent.
To this effect, Michael Frost writes:
“Christendom” is the name given to the religious culture that has dominated Western
society since the fourth century. Awakened by the Roman emperor Constantine, it was
the cultural phenomenon that resulted when Christianity was established as the official
imperial religion, moving it from being a marginalized, subversive, and persecuted
movement to being the official religion in the empire.
. . . Christendom has been in decline for the last 250 years—so much so that
contemporary Western culture has been called by many historians (secular and Christian)
the “post-Christendom” culture.6
Frost makes a valid point, and we will return to it. However, his assumption of church
history in the term “Christendom” and its relationship to the Roman Emperor Constantine may
not be completely accurate. Consider New Testament scholar Bart Ehrman who, in his book The

6

Michael Frost, Exiles: Living Missionally in a Post-Christian Culture (Peabody: Henderson, 2006), 4.
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Triumph of Christianity: How a Forbidden Religion Swept the World, argues that Constantine
never made Christianity the “official” religion. He became a Christian, and his Edict (393 CE)
allowed a public place for Christianity, but most of the Empire remained pagan and continued to
worship many different gods.7 Whether or not Frost’s assumption is valid, it should be
recognized that Christendom is the term that is used to refer to a time in history when society and
culture were greatly influenced, if not at times dominated, by the church’s hegemony.
Frost offers further commentary by stating: “Christendom has molded our churches into
their current form and abandoned them to a world that is completely over it all. I’m not the only
voice, and certainly not even the most original voice, declaring that Christendom is over and that
we too need to get over it.”8
With regard to the identity of the church after Christendom, British theologian Stuart
Murray writes:
Church after Christendom is shrinking. The net result of the various permutations . . . is
that . . . fewer people belong to the churches. Nothing anyone has proposed to reverse this
decline has yet succeeded, though several measures may have slowed it down. The
figures and prospects are discouraging. Unless the situation changes, in Western culture
there will be no church after Christendom . . . People respond to this scenario in much the
same way as they react to suggestions that Christendom is dying. Some are in denial and
continue to believe that doing more enthusiastically, prayerfully and persistently what we
are already doing will turn the tide, or that divine intervention will rescue us. Some
defend current structures and strategies, blame cultural changes and anticipate eventual
recovery if we remain faithful and do not panic. Others dissociate themselves from this
analysis claiming that their church, stream or denomination bucks the trend and has a
bright future.9

7

Bart D. Ehrman, The Triumph of Christianity: How a Forbidden Religion Swept the World (New York:
Simon & Schuster, 2018), 13.
8

Frost, Exiles, 3.

9

Stuart Murray, The Church After Christendom (Milton Keynes: Paternoster, 2012), 39.
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The late Phyllis Tickle also came to a similar conclusion: Christianity in the Global North,
notably Europe and Canada, is undergoing significant change, the likes of which has not been
seen in the last five hundred years. This reality aligns with Tickle’s premise that every five
hundred years or so the church goes through a transformation. Tickle argues:
When that mighty upheaval happens, history shows us, there are always at least three
consistent results or corollary events. First, a new more vital form of Christianity does
indeed emerge. Second, the organized expression of Christianity which up until then has
been the dominant one is reconstituted into a more pure and less ossified expression of its
former self. As a result of this unusually energetic but rarely benign process, the church
actually ends up with two new creatures where once there had been only one. That is, in
the course of birthing a brand-new expression of its faith and praxis, the church also gains
a grand refurbishment of the older one. The third result is of equal, if not greater,
significance, though. That is, every time the incrustations of an overly established
Christianity have broken open, the faith has spread—and been spread—dramatically into
new geographical areas, thereby increasing exponentially the range and depth of
Christianity’s reach as a result of its time of unease and distress.10
Ironically, in an interview with New York Times journalist Ross Douthat and lecturer in
international & global studies, religious studies, and sociology Kristen Lucken at The Veritas
Forum, Peter Berger said:
Contrary to what many people think, we don’t live in the secular age, we live in a
pluralistic age . . . most of the world is more religious than it ever was. The exceptions
are really, not the United States, the United States is still a very religious country . . . the
exceptions to the statement “that the world is very religious,” has a geographical
exception, which is basically Europe, with some outliers, like Australia and New
Zealand, perhaps.11
Berger argues that the world is not more secular but more religiously pluralistic. That the world
is more religious means that there is an increase in interest in spirituality overall. Berger has also

10

Phyllis Tickle, The Great Emergence: How Christianity is Changing and Why (Grand Rapids: Baker
Books, 2008), 16–17.
11
Peter Berger, Ross Douthat, and Kristen Lucken, “Why Hasn’t Religion Died Out?” The Veritas Forum,
December 2, 2015, video, 1:18:38, https://www.youtube.com/watch?v=wMc4Jip2Smo.
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pointed out that the two faiths that seem to be making the greatest gains and having the most
influence are Islam and Christianity.12
In conjunction with Berger’s observations, journalist Neil Reynolds, in a 2011 Globe and
Mail article titled The Globalization of God in the 21st Century, quotes Walter Russell Mead.
Mead is political scientist, a professor of foreign affairs at Bard College in Upstate New York, a
lecturer at Yale University, and a prolific author. Referencing an article that Mead wrote in 2010
on the spread of Christianity, Reynolds quotes Mead, who notes that:
. . . Christianity is now “on its biggest roll” in its 2,000-year history. Many
Christians, though, are only dimly aware of the faith’s phenomenal advance. You could
call it the greatest story never told: the epilogue.
. . . in virtually every country of the world except “the EU and the Islamic
countries that forbid proselytization.” . . .
“In absolute numbers of adherents and in global market-share, Christianity is at an
all-time high.” . . . “In the last 50 years, Christianity has surpassed Islam both as the most
popular religion in sub-Saharan Africa and as the leading Abrahamic religion in China.
The Roman Catholic Church alone claims as many adherents as the number of Sunni
Muslims in the world.” Further, the global rise of Pentecostalism produced the fastest
growth of any religious movement in history: This single church increased its
membership “from zero to 500,000 million in 100 years.” All together, Christians now
outnumber Muslims two to one.13
In addition to Mead, Reynolds goes on in the article to quote British foreign-relations scholar
Scott M. Thomas. Thomas says that:
. . . the most dynamic religious explosion in the world is not an Islamic
phenomenon. It is an evangelical Protestant phenomenon.
. . . evangelical Christians now number as many as 688 million people—reaching
strategic mass in such countries as China, India, Indonesia and Nigeria. Evangelical
Christians . . . will be a major religious, social and political force in the world for the next
100 years.
“Remarkably, given its Marxist past, China is experiencing a tremendous
expansion of Pentecostalism and evangelical Christianity,” . . . By 2050, the number of
Christians could reach 218 million—perhaps 16 per cent of its population. In the same
year, by some estimates, the number of Christians worldwide will exceed three billion.
12

Berger, Douthat, and Lucken, “Why Hasn’t Religion Died?”

13
Neil Reynolds, “The Globalization of God in the 21st Century,” The Globe and Mail, January 10, 2011,
http://www.theglobeandmail.com/opinion/the-globalization-of-god-in-the-21st-century/article621583.
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The rise of Christianity as the world’s only global religion will have profound
consequences.14
Additionally, Philip Jenkins, the distinguished professor of history at Baylor University,
former professor of history and religious studies at Penn State University, in his book Next
Christendom: The Coming of Global Christianity, was among the first to bring attention to the
growth of Christianity and Pentecostalism in the Global South. Jenkins makes the point that the
idea of Christianity literally “going South” is a familiar trend to religious studies scholars. 15 The
theme was well established in Europe, but naturally focused more on Africa rather than Latin
America. Jenkins notes that a number of scholars noted this trend as it began to develop. Among
them he mentions Andrew Walls, Edward Norman, Walbert Buhlmann, Richard J. Neuhaus, and
Harvey Cox.16 Jenkins has also argued that Christianity in the Global South looks different in
than in other parts of the world because it is a post-colonial faith that has public credibility and
authority.17
A number of the issues in the foregoing discussion pertain to this dissertation, particularly
the rise and influence of Pentecostalism. Although the roots of Pentecostalism go back more than
two thousand years, it was not until the early twentieth century that it became a distinct
movement within Christianity and a worldwide phenomenon.18 However, before discussing
Pentecostalism one must consider the broader context of the overall state of religion currently in
the West, as well as the Canadian religious landscape.

14

Reynolds, “The Globalization of God.”

15

Philip Jenkins, The Next Christendom: The Coming of Global Christianity (New York: Oxford, 2002), 2.

16

Jenkins, Next Christendom, 4–6.

17

Jenkins, Next Christendom, 12–14.

18
Donald E. Miller, Kimon H. Sargeant, and Richard Flory, eds., Spirit and Power: The Growth and
Global Impact of Pentecostalism (New York: Oxford, 2013), 279.
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1.2

Western Christianity
Compared to what is happening in the global picture, particularly in the Global South, the

story in the West is quite different. Before moving on it might be helpful to define what is meant
by the “West”. Jehu J. Hanciles, in his book Beyond Christendom comments: ‘Use of the term
“West” … begs the question, “west of what?’19 Hanciles goes on to say:
Most descriptions point to “the people of Western Europe and their descendants in North
America” or to the heritage of Western Christendom (essentially the Western Roman
Empire). In Samuel P. Huntington’s usage, “the West” includes Europe, North America,
and other countries in which Europeans settled, such as Australia and New Zealand.20
In this dissertation Hanciles’ former description will be used to describe what is meant by the
“West.” Concerning the term or process called Christendom Hanciles contends:
For over a millennium, from roughly the eighth to the early twentieth century, the
dominant model of Christianity was “Christendom”: Christianity understood as territorial
faith, the church construed as “the whole of human society subject to the will of God.”
The emergence of Christendom as the prevailing expression and experience of the
Christian faith among European peoples was a lengthy and complex process accompanied
by modifications and exceptions. But its central features are easily described. Within
Christendom (in its most fully developed form), the church was the entire society and the
entire society was the church. Christian identity was not based on personal faith but was
derived from the fact of belonging to a particular “Christian” nation or tribe.21
Western Christianity as a whole is experiencing challenges it has never faced before, in
particular the decentralization of the Church from the center of society to the margins. This is a
fairly new development in the immediate history of the church in the West. Douglas John Hall,
in his book The End of Christendom and the Future of Christianity, writes:
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To say that Christianity in the world at large is undergoing a major transition is to indulge
in understatement. What is happening is nothing less than the winding down of a process
that was inaugurated in the fourth century of the common era. To the great shift that
began to occur in the character of the Christian movement under the Roman emperors
Constantine and Theodosius I, there now corresponds a shift of reverse proportion.22
Hall’s primary thesis is that “Christendom . . . the domination or sovereignty of the Christian
religion . . . is in its death throes.”23 He writes: “[C]hristianity has arrived at the end of its
sojourn as the official, or established, religion of the Western world. The churches resist coming
to terms with this ending because it seems so dismal a thing.”24 In Christendom the church
enjoyed privilege, position, and influence, but in a post-Christendom culture the church no
longer enjoys such a place.
Sociologists of religion often interpret what is happening in the West differently. One
example is secularization theory, which suggests that in the modern (or postmodern)
industrialized society—the West—religious faith and practice are in decline. Rodney Stark and
William Sims Bainbridge state that “[s]ecularization is the progressive loss of power by religious
organizations.”25 The general argument is that the more modern, postmodern, or post-Christian
society becomes, the less religious and the more secular it becomes. There are a number of
proponents of this theory. One of the most prominent is sociologist of religion Steve Bruce of the
University of Aberdeen, Scotland. Bruce, utilizing Bryan Wilson’s definition, describes
secularization as “the decline in the social significance of religion.”26 It is worth noting how
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Bruce understands secularization. In his book God is Dead: The Secularization of the West Bruce
writes:
In brief, I see secularization as a social condition manifest in (a) the declining importance
of religion for the operation of non-religious roles and institutions such as those of the
state and economy; (b) a decline in the social standing of roles and institutions; and (c) a
decline in the extent to which people engage in religious practices, display beliefs of a
religious kind, and conduct other aspects of their lives in a manner informed by such
beliefs.27
In Christendom, the church was at the centre of society.28 This reality has been observed
and reiterated by others as well.29 When questions and dialogue arose around the subjects of
education, science, medicine, politics, and religion, the church was the dominant and determinant
voice. Very little of society was untouched by the power, influence, and control of the church.
That is, until the advent of the Enlightenment and the Age of Reason, when the church’s
hegemony began to erode. Today, a myriad of discussions take place on such issues as education,
science, medicine, politics, and religion—and they do so without any consideration to what the
church’s opinions might be. As Bruce points out, there was a time when clergy were considered
to be among the most influential members of society and citizens took their social cues and
values from the church. This personal reality, too, is a thing of the past. Additionally, as noted
above and will be discussed further, the decline of church attendance is observable. This reality
has had, and continues to have, consequences for good or bad. However, that religion—and
Christianity in particular—is in decline in the West is a well-known fact. Those who do not
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advocate for the theory of secularization also concur with this trend. Gordon L. Heath and Steven
M. Studebaker, both of whom are not advocates of the secularization theory, write:
From a Western perspective, Christianity is in a state of decline. In nations that once
strongly identified with the Christian faith, it has lost its cultural dominance. Fewer and
fewer people attend church, and increasingly, people adhere to no religion whatsoever.
The signs are indeed disturbing . . . but they paint an incomplete picture.30
It is possible, then, that sociologists like Bruce fail to take into consideration that there is
another aspect to be considered in this discussion. While there are many in society who are
moving away from religion, there are also many who are moving to spirituality. Further to this
point, Bruce’s understanding of secularization may be the case in Europe and North America, but
it is not the case worldwide. For these and other reasons, Bruce and others who promote the
theory of secularization have begun to drawn the ire of critics. In 2011, Bruce published a book
called Secularization: In Defense of an Unfashionable Theory. In this text, Bruce attempts to
defend the secularization paradigm by responding to his critics and by restating his position. He
writes: “[T]he secularization paradigm suggests that social and structural differentiation,
societalization, rationalization, individualism, egalitarianism, and increasing social and cultural
diversity undermine religion.”31 Bruce maintains that “[t]he secularization paradigm aims to
explain one of the greatest changes in social structure and culture: the displacement of religion
from the centre of human life.”32 For Bruce, the decline of religion in the West is obvious.
Religious decline is not a social or cultural myth.33
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Among those who disagree with Bruce’s theory of secularization are renowned
sociologists of religion such as Rodney Stark, William Sims Bainbridge, and Roger Finke, who
argue that secularization theory is misguided and that secularization is a myth.34 Religion is not
dying, they argue, but is—in all reality—changing. Rodney Stark and William Sims Bainbridge
their book The Future of Religion, are definitive that religion will endure regardless of social
circumstances. In 1985, they wrote, “…we think that the vision of a religionless future is but an
illusion.35 They went on to add, “religion will prosper and endure no matter what social
scientists, or any others, have to say about faith.”36
One of the great proponents of secularization theory has been distinguished sociologist of
religion Peter Berger.37 However, in recent years Berger has reconsidered and altered his view.38
In his book The Many Altars of Modernity, which has been described as the summation of his
many decades of work, Berger writes:
In the early phase of my work in sociology of religion I assumed the validity of what was
then called secularization theory. Its basic idea was quite simple: Modernity necessarily
brings about a decline of religion. I was not alone is this: The theory, in one formulation
or another, was assumed by nearly everyone studying religion in the modern world . . .
It took me some twenty-five years to conclude that secularization theory has
turned out to be empirically untenable.39
In an online interview, Berger stated:
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The world today is not heavily secularized, with two interesting exceptions that have to
be explained. One is geographical, it’s Western and Central Europe, and the other is an
international intellectual class that is heavily secularized. Why? This is something that
can be studied. It has been studied, but I won’t go into this. The rest of the world is
massively religious. In some areas of the world, more religious than ever. The theory is
wrong. Now, to conclude that the theory is wrong is the beginning of a new process of
thinking. I came to the conclusion some years ago that to replace secularization theory—
to explain religion in the modern world—we need the theory of pluralism. Modernity
does not necessarily produce secularity. It necessarily produces pluralism, by which I
mean the coexistence in the same society of different worldviews and value systems.
That changes the status of religion. It’s a challenge for every religious tradition.
But it’s not the challenge of secularity; it’s a different challenge. The problem with
modernity is not that God is dead, as some people hoped and other people feared. There
are too many gods, which is a challenge, but a different one.40
Before concluding this section on Western Christianity, it is advantageous to include
Alasdair MacIntyre’s observation of what is taking place in society and culture. It should be
noted here that the goal is not to give an in-depth treatise of his work but to add his voice to the
conversation. MacIntyre argues that the challenge in the West is not that individuals exist in a
pluralistic world. The issue instead is that individuals exist in an increasingly fragmented reality.
MacIntyre begins his book After Virtue with an elaborate scenario of a catastrophe in the natural
sciences, he writes:
But all that they possess are fragments: a knowledge of experiments detached from any
knowledge of the theoretical context which give them significance; parts of theories
unrelated either to the other bits and pieces of theory which they possess or to
experiment; instruments whose use has been forgotten; half chapters of books, single
pages from articles, not always fully legible because torn and charred. . . .
The hypothesis which I wish to advance is that in the actual world which we
inhabit the language of morality is in the same state of grave disorder as the language of
natural sciences in the imaginary world which I described. What we possess, if this view
is true, are the fragments of a conceptual scheme, parts which now lack those contexts
from which their significance derived. We possess indeed simulacra of morality, we
continue to use the key expression. But we have—very largely, if not entirely—lost our
comprehension, both theoretical and practical, or morality.41
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Jonathan Wilson comments that MacIntyre’s After Virtue is “one of the most powerful
and far-reaching analyses of Western culture.”42 Wilson follows MacIntyre’s argument by
suggesting that “we do not live in a world filled with competing outlooks; we live in a world that
has fallen apart.”43 He continues on: “The Church in the West is fragmented because its life has
been for so long intertwined with the larger culture. As that culture has fragmented, so also has
the church.”44 In fragmentation, there is no consensus or wholeness because there are so many
points of view. There are many varying schools of thought within any system of belief, whether
it be Christianity, Islam, Buddhism, Hinduism, etc. Much the same point can be made about what
is taking place regarding the religious landscape in the West. The purpose of adding MacIntyre’s
voice to the discussion is to underscore the argument that there is no consensus on the
sociological implications and realities of the state of religion in the West. How these changes are
being understood and interpreted varies depending on the observer.
The exception to this phenomenon is probably the United States, in that JudeoChristianity continues to remain dominant.45 Darrell Guder has also made this point, writing:
The United States is still, by all accounts, a very religious society. The pollsters affirm
that Americans and Canadians believe in God, pray regularly, and consider themselves
religious. But they find less and less reason to express their faith by joining a Christian
church. North American religiosity is changing profoundly by becoming more pluralistic,
more individualistic, and more private.46
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Hanciles draws a somewhat similar conclusion but nuances it differently. He observes
that Europe and the United States are “[t]he old centers where faith is experiencing dramatic
erosion.”47 He goes on to qualify his observation by adding: “[t]hough more obviously so in
Europe than in the United States.”48
Douglas Hall has argued that Christian values are still embedded in society.49 This is the
case in both Canada and the United States, particularly the latter.50 While in many places
Christianity has lost its preeminent place and influence, in places like the United States and the
Global South Christianity still has “public credibility and authority.”51
This brings the discussion to the current Canadian religious landscape.
1.3

The Canadian Religious Landscape
Cultural and societal shift is a reality within the greater context of the West and within

the Canadian religious landscape. As Hall observes, Canada is currently in a post-Christendom
reality.52
Lee Beach, of McMaster Divinity College, McMaster University, in Hamilton, Ontario,
in his book The Church in Exile comments on the dramatic shift that has taken place in Canada
during the mid-twentieth century in relation to Christianity writes: “[i]n a single generation …
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thirty-four years Canada has moved from a nation in which the church played a major role to one
in which it was no longer included.53 Beach goes on to say,
My own perspective on this is rooted in my experience as a Christian and a church leader
in Canada. While Canada has a distinct story in terms of its move into post-Christendom,
and the Canadian church has its own story of marginalization as a result, the experience
of responding to this reality may prove informative to Christians in other contexts…54
However, one finds that within this context, as in the Global and Western contexts, there
are differences of opinion as to how to interpret what is taking place sociologically within
churches. For example, fifteen years ago the well-known Canadian sociologist Reginal Bibby
argued that there was a resurgence of religion in Canada. The exception to this was in Quebec
among Roman Catholics. Bibby argued in 2000 that “the resurgence of the Roman Catholic
Church in Quebec was lagging far behind that of both conservative and Mainline Protestants.”55
Other Canadian researchers were saying similarly that the dynamics of social change taking
place in Canada were having a profound effect on Canadian churches.56
Canadian Sociologists Lorne L. Dawson and Joel Thiessen state:
Where once much of community life was centred on the church and its activities, today
people dedicate their time, money, and energy to other pursuits and institutions. The
religious beliefs and leaders that once shaped the conscience and habits of most
Canadians have been displaced by other leaders and influences of a decidedly more
secular nature, whether political, economic, or social. Canada has become a largely
secular society, a post-Christian culture.57
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They go on to claim that, “[f]ewer and fewer Canadians are attending church on Sundays or
choosing to identify with a specific Christian denomination.”58 They write:
But what is more, our culture has become post-Christian in the sense that the basic
principles of Christianity no longer provide a pervasive and widely accepted base for our
values and norms. Historically the legacy is still in place and, like other Western
societies, much of our way of understanding the world is implicitly influenced by our
Christian heritage.59
Reginal Bibby argues that an additional dynamic is also in play within the Canadian
religious landscape, what he calls polarization. He points to polarization as being the problem,
not secularization.60 He argues that there is a significant core of the population who value faith,
and there is an increasing number of people who do not. In Bibby’s view, the Canadian context
has become increasingly polar.61 Bibby also maintains: “The secularization fire has taken its toll
organizationally and emotionally.”62
However, not everyone is in agreement about the polarization of religion among
Canadians. Dawson and Thiessen have raised several doubts about Bibby’s views on resurgence
and polarization. They suggest that “there is little reason to believe that many Canadians desire
to be more involved in their religious groups, the demand for religion in general is exaggerated,
and even when people attend services, they often do so for non-religious reasons.”63
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A survey of 2,200 Canadians conducted in early November of 2018 by the Angus Reid
Forum64 reported:
The appropriateness of faith in the public square is often a source of debate in Canada.
There are pockets of Canadian society where faith is valued and areas where it is
discouraged.
A new study from the Angus Reid Institute, in partnership with Cardus, finds that
when it comes to this debate, the Canadians taking each side may not be those that one
may expect. . . .
Notably, the results may challenge a traditional view of who Canadians within the
Proponent group are. While one may assume this group is more likely to be made up of
older and more Conservative voting Canadians, this study finds Proponents more likely to
be younger, more highly educated, and largely Liberal-supporting.
This suggests that a range of Canadians – not just the highly religious – appear
willing to accept certain elements of faith in public life. In fact, one-quarter of those who
are most accepting of public faith have never read a religious text. Similarly, those with
more strongly held religious beliefs may not necessarily be accommodating of the beliefs
of others, or want to see them participating in the public discourse.65
In response to the Angus Reid Institute survey Joseph Brean of the National Post wrote:
Proponents of religious faith in public life in Canada tend to be younger, more highly
educated, and more likely to have voted Liberal, according to a new survey.
The counter-intuitive discovery puts the lie to the common impression that
support for public religiosity in areas like health care, social services and education is
driven by evangelical church goers and deeply observant, older, conservative “holy
rollers,’ said Angus Reid, chairman of Angus Reid Insititute.”
He said that there is a “mythology” on the political left that says declining church
attendance goes hand in hand with support for what he calls “uber-secularization” of
society, or the “extinguishment of faith and religion from any portion of the public
square.”
No so, according to the report, Faith in the Public Square, done in partnership
with Cardus, which describes itself as a non-partisan faith-based think tank and registered
charity dedicated to promoting a flourishing society.
“The largest segment of Canadian society (at 37%), quite independent of whether
they have any religious views or not, sees an important role for religious and faith groups
across many dimensions of Canadian society. They strongly support religious freedom.
They see religious and faith groups playing an important role in health, in social services,
social justice issues. They believe that faith and religion are critical for the formation of
64
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citizenship and strong values,” Reid said in the interview. “There is a very significant
segment that is alive and well and quite dug in, in many respects, on this question.”
When asked about how faith operates in their own lives, Canadians tend to break
down roughly like this: 20% are atheist, 20% are religiously committed, 30% are
privately faithful, and 30% are spiritually uncertain. 66
Other Canadian researchers are adding their voices to the discussion and noting that the
dynamics of social change taking place in Canada are having a profound effect on the
institutional church in Canada. To this point, Michael Adams of the Environics Institute for
Survey Research writes:
If there is anything quintessentially “Canadian” about our culture, it is precisely the
declining influence of demographic characteristics in determining our world-views and
opportunities. This, and the waning power of traditional institutions, is creating a very
different Canada from that of even the fairly recent past.67
It is the case that Canada culture and society is shifting to an increasingly post-Christian
secularized society. There are varying opinions as to the nature and status of faith and religion in
this continually changing Canadian context. It is possible that Reginald Bibbys’ observation
about faith and religions in Canada can also be applied to its observers, they too are polarized?

1.4

Pentecostalism
David J. Courey in his doctoral dissertation What Has Wittenberg to do with Azusa

observes:
The advent of Pentecostalism was one of the top religious news stories of the twentieth
century. Surely the globalization of Pentecostalism will prove to be one of the top stories
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of the twenty-first. But in North America, the place of its birth, Pentecostalism is in
trouble – at least if numbers tell the tale.68
It was not until the late twentieth century and the early twenty-first century that the
Christian growth phenomenon in the Global South became well-known in the mainstream. And
what was happening was a revival of Pentecostalism.69
Donald E. Miller, Kimon H. Sargeant and Richard Flory writing about the growth and
consequential influence of Pentecostalism, suggests:
It is widely regarded as the fastest growing element in Christianity and as a consequence
it is reshaping the demography of Christianity, with the majority of Christians now living
in the Southern Hemisphere rather than in Europe or North America. For example, in
1910, 80 percent of Christians were Europeans or North Americans; today, this number is
less than 40 percent.70
They add: “countries in Latin America that were almost exclusively Catholic now have
significant numbers of Pentecostals: in 1940, only 1 percent of Latin America was Protestant;
today, it is about 12 percent Protestant, and about 75 percent of all Protestants are
Pentecostals.”71 Andrew Chestnut is famously quoted as saying: “The Catholic Church has
chosen the poor, but the poor chose the Pentecostals.”72 Jenkins reinforces the same point when
he writes: “[o]ne way or another . . . Third World Christianity is becoming steadily more

68

David J. Courey, What Has Wittenberg to do With Azusa: Luther’s Theology of the Cross and
Pentecostal Triumphalism (London: Bloomsbury, 2015), 1.
69

Jenkins, Next Christendom, 156.

70

Donald E. Miller, Kimon H. Sargeant and Richard Flory, eds., Spirit and Power: The Growth and Global
Impact of Pentecostalism. (New York: Oxford, 2013), 9.
71

Miller, Sargeant, and Flory, Spirit and Power, 9.

72

Jenkins, Next Christendom, 156.

35

Pentecostal.”73 This is the case for Latin America, China, and parts of Africa, but notably not for
the West as a whole or for Canada.
Numbering Pentecostal adherents or members is a complicated task, but according to
William Kay there are:
740 Pentecostal denominations; 6,350 non-Pentecostal, mainline denominations with
large organized internal charismatic movements; and 18,810 independent, neocharismatic
denominations and networks. Charismatics are now found across the entire spectrum of
Christianity, within all 150 traditional non-Pentecostal ecclesiastical confessions,
families, and traditions. Pentecostals/charismatics . . . are found . . . speaking in 8,100
languages, and covering [in reach of] 95% of the world’s population.74
This is one of the reasons why counting the number of Pentecostals worldwide is so problematic.
Todd Johnson, in Counting Pentecostals Worldwide, writes:
A demographic overview of Pentecostalism (all types) illustrates the complexities of both
the spread of the movement across the countries of the world and the striking diversity of
the churches themselves. While current ways of understanding Pentecostals,
Charismatics, and Independent Charismatics reveal a global movement of immense
proportions, perspectives on classification, counting, and assessment of the movement are
likely to continue to evolve in the future. In the meantime, hundreds of millions of
Christians across all traditions will continue to participate in the movement—bringing
vitality in some denominations and schism in others. They will also promote social
transformation in some communities and show little participation in others. What is
certain is that, for the foreseeable future, Christianity as a whole will continue to
experience the growth pains of this global phenomenon.75
As it pertains to demographics, Gordon L. Heath and Steven M. Studebaker make an
interesting observation. They suggest that, quite possibly:
By 2050 . . . a quarter of the people of the USA will have roots in Latin America, and 50
to 60 million Americans will claim a Mexican heritage. Another 8 percent of Americans
will have Asian ancestry, and usually those communities—Korean, Chinese,
Vietnamese—have strong Christian elements.76
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Heath and Studebaker also point out:
. . . according to the WCD [World Christian Database] statistics by far the largest share of

the world’s Christian population in 2050 will be African, with 32 percent of the global
total. South Americans will make up 21 percent of the whole, a number that grows if we
include people of Latino origin in North America. In short, well over half of all
Christians alive in 2020 will either be African or Latin American.77
Johnson’s “growth pains” can be viewed from a variety of perspectives.78 The first is that,
in addition to a demographic shift, Christianity is experiencing a geographical shift. Samuel Lee,
in his book A New Kind of Pentecostalism, argues that Christianity’s “epiccenter used to be
Europe and America, but now it’s a ‘Majority World’ religion.”79 “Majority World” is Lee’s
replacement for “third world.” A further shift is in regard to theology.80 Historically, European
and North American theologians and thinkers have dominated the Christian realm. As the
demographic and geographic centres of Christianity shift, so will the theological locus. In this
shift, African, Latin American, and Asian Christian theology are moving to the forefront.
Another shift is with regard to mission. According to Stephen B. Bevans and Roger P.
Schroeder, during the twentieth century mission theory and practice went through four stages of
development: certainty, ferment, crisis, and rebirth.81 Bevans and Schroeder argue that the period
of certainty in mission, which began prior to the twentieth century, lasted until the Second World
War, although World War I did dampen this sense of certainty. The combination of a number of
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mid-twentieth-century events—the Second World War, the end of colonialism, the Cold War, the
turbulent 1960s, and others—brought this period of missionary brilliance and hope to an end.
Following this was a period of ferment and transition involving, for Roman Catholics, the
Second Vatican Council and its emphasis on the essential missionary nature of the church and,
for Protestants, the merging of the International Missionary Council and the World Council of
Churches. The crisis stage began in the mid-sixties, and the rebirth phase took place in the last
quarter of the same century. Bevans and Schroeder give a number of contributing factors to this
rebirth; among them is the assembly of the World Council of Churches (WCC) in Nairobi,
Kenya:
Finally, the rebirth of the missionary movement owes much to the newer forms of church
and mission through the African Initiated Churches and Pentecostalism. Both of these
movements trace their roots to the end of the nineteenth-century missionary period, are
very active in mission, and have developed in a wide variety of ways.”82
That the Global North’s domination of Christian mission is giving way to the Global South’s
growing influence is one of “the growth pains of this global phenomenon”83 referred to by Todd
Johnson above.
One of the expected outcomes of this phenomenon is that Christians are arriving from
countries in the Global South (e.g. Nigeria) to be missionaries to Canada. The researcher had the
privilege to talk with such a missionary. David Edosa was born, raised, and educated in Nigeria
and came to Canada in 2005 with the intent to be a missionary to Canada. Edosa notes that “[o]ur
current ministry context in Ajax, Ontario is quite diverse as we have about thirty-five different
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nationalities represented, the majority of which are black from both Africa and the Caribbean.
We also have some people with European and Asian Backgrounds.84
There are a number of interesting and significant issues to be noted here. First, it has been
established as Andrew Walls contends: “…[w]ithin the last century there has been a massive
southward shift of the center of gravity of the Christian world, so that the representative
Christian lands now appear to be in Latin America, Sub-Saharan Africa, and other parts of the
southern continents.”85 The new heartlands of Christianity are in Latin America, Africa and Asia,
Europe and North America are the old heartlands. Christianity has shifted from north to south.
Second, this reshaping of global Christianity is resulting in an unprecedented non-Western
missionary movement through migration of Christians from the new heartlands into the old
heartlands.86 Third, the migration from non-West to West is an untold story. As Hancilies points
out: “…[w]estern missiology has paid scant attention to international migrations.”87 Fourth, is
the reversal of missionary migration, from what was once West to non-West has become nonWest to West. Hanciles offers this insight: “This means that, as in the previous five centuries,
global migration movement is matched with the heartlands of the Christian faith and the chief
sources of missionary movement.”88
This unprecedented global migration has impacted Canada as Michael Wilkinson argues
in his chapter titled “The Impact of Globalization on Pentecostals in Canada” in the book
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Pentecostalism and Globalization. He writes: “Increasingly, Pentecostals are arriving in Canada
from Africa, Asia, and Latin America. In the PAOC, for example, essentially all of its growth in
the 1990s was due to immigration.”89
Before concluding this section, it is worth noting what Bevans and Schroeder comment
with regard to the definition of mission developed at the Nairobi assembly and beyond. They
write:
The Nairobi assembly spoke about the church’s mission as confessing and proclaiming
the whole gospel to the whole person throughout the whole world by the whole church.
To preach Jesus today, in other words, inevitably involves “the responsibility to
participate in the struggle for justice and human dignity, the obligation to denounce all
that hinders human wholeness, and a commitment to risk life itself.” It is the work of
every person in the church, which is dedicated to the transformation and renewal of every
person, culture and situation.90
They go on to say that it was not until 1980 at the World Conference on Mission
and Evangelism in Melbourne, Australia that the centrality of the reign of God for mission
was established.91
The centrality of the reign of God for mission is an essential to the church’s
mission and its development throughout church history is both important and interesting
and is one of the threads that will be picked up and treated below in Chapter Three, The
Review of the Literature.

1.5

Canadian Pentecostalism
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Canadian Pentecostals seem to be experiencing something similar to what is happening
with other Christian denominations. While Pentecostalism may be the fastest growing religious
movement in the world, Pentecostalism in Canada may be going the way of all established
religious denominations.
Adam Stewart’s research has pointed out that, between 1991 and 2001, Canadian
Pentecostalism experienced its first decline in its history.92 Philip Jenkins claims that, while
Pentecostalism is the fastest growing segment of Christianity in the Global South, it is in decline
in Canada.93 Stewart writes:
The remarkable growth of Pentecostalism in many parts of the world during the twentieth
century meant that the results regarding religious affiliation released by Statistics Canada
in 2003 caught Canadian sociologists of religion by surprise. The census showed that
Canadian Pentecostalism registered a staggering loss of 15.3 percent, or 66,960 affiliates,
between 1991 and 2001, the first decline in Canadian Pentecostal history. What was more
puzzling about this change was that Pentecostal affiliation had reached an all-time high in
Canada just a decade earlier.94
In a document prepared for the General Conference of the Pentecostal Assemblies of
Canada in Quebec in May 2016, Assistant Superintendent David Hazzard wrote: “[v]itality is not
an option. Any alternative is problematic in the short term and terminal in the long term.”95
Hazzard’s comments underscore a sense of urgency. Among the many reports contained in the
document was the ‘Total Number Served,’ by the Pentecostal Assemblies of Canada. The total
number served refers to how many people attend Pentecostal Assemblies of Canada churches on
a Sunday morning throughout Canada. (This does not include Pentecostals in the province of
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Newfoundland and Labrador who are an independent Pentecostal denomination.) Hazzard
reported that in 2010 the total number served was 236,557 and in 2014 the total number served
239,267. What that means is in the five-year period between 2010 and 2014 the Pentecostal
Assemblies of Canada grew by 2,710 people indicating that there has been a reversal in the
1991-2001 trend observed by Stewart.
It is also worth noting that in the five-year period between 2015 and 2019 the sixteen
congregations represented in this study nine reported an increase in average Sunday morning
attendance, six reported a decrease in average Sunday morning attendance, and one remained
unchanged.96

Conclusion
The changing nature of the religious landscape globally, in the West, and in Canada has
significant implications and ramifications for mission: with these changes, so must the church’s
mission change. And in fact, the nature of mission is changing and adjusting because of, and in
response to, the changing culture and context globally, in the West, and in Canada.
What this research study will observe is that, historically, this has been the case. The
nature of the religious landscape throughout history is one of change. And in response to it, and
as result of it, mission also changes. Christianity has been a mission-oriented movement from its
inception, and as the culture and context changes, so does the nature of mission. In fact, this may
be the genius of mission—that it has, and continues to, change and adjust as contexts change.
This will be the focus of Chapter Two, followed by a focus on the methodology for this research
study in Chapter Three.
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Chapter 2
Review of the Literature

This chapter will review the relevant literature for this research study. At this point, it is
necessary to consider the missiological character of Christianity: that Christianity—at its locus—
is a mission-oriented movement. During the course of the review, it was discovered that,
throughout its history, the church’s understanding and expression of mission has evolved
according to culture and context. This proves to be true historically as well as in the present
context. The literature review for this study surveys the current missional literature and its
influence on Pentecostal pastors and churches, with a particular focus on the expression of such
mission.
As a researcher interested in Pentecostals and mission, one quickly discovers that not
only is there an overwhelming abundance of literature relating to mission and its various aspects
but the literature continues to grow, and therefore a literature review is also one that is ongoing.

2.1

Defining Mission
Stephen B. Bevans and Roger P. Schroeder, authors of Constants in Context: A Theology

of Mission for Today, note that mission is a difficult entity to define.97 David Bosch, in
Transforming Mission: Paradigm Shifts in Theology of Mission, notes this as well.98 This
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difficulty is largely due to the fact that mission is a fluid concept. Dr. David Pfrimmer offers the
following definition of mission:
Mission gives a sense of identity. It is Christian in its theological assumptions, in that
mission proclaims and demonstrates the reign and rule of God in the world. The action of
mission is proclaiming the availability and accessibility of the good news of God in Jesus
Christ and showing the love of God in practical ways in the world. It is contextual: its
expression is influenced by shape and interaction between the dynamic functions within
cultural and religious plurality.99
For the purpose and scope of this study, this will be our guiding definition for mission. It
should also be added that, within this literature review, the terms mission and missional will be
used interchangeably as each carries the same meaning and definition. 100

2.2

The Early Expansion of Christianity
Throughout the expansion of Christianity through the centuries, new and different foci of

Christian thought and faith have been established in different cultures and areas of the world.
Andrew Walls points out that the original centre of Christianity was Jerusalem. Throughout the
past two thousand years, there have been many centres of Christianity, including Asia Minor,
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North Africa, Egypt, Europe, Great Britain, and North America. 101 The current centre of the
faith is the Global South. Walls observes that:
What happened in each case was decay in the heartland that appeared to be at the center
of the faith. At the same time, through the missionary effort, Christianity moved to or
beyond the periphery, and established a new center. When the Jerusalem church was
scattered to the winds, Hellenistic Christianity arose as a result of the mission to the
gentiles. And when Hellenistic society collapsed, the faith was seized by the barbarians
of northern and western Europe. By the time Christianity was receding in Europe, the
churches of Africa, Asia and Latin America were coming into their own. The movement
of Christianity is one of serial, not progressive, expansion.102
As Walls indicates, the nature of Christianity is ever evolving and adapting according to its
context and the culture. This may in fact be the genius of Christian mission. Bevans and
Schroeder state that “the church only becomes the church as it responds to God’s call to mission,
and to be in mission means to change continually as the gospel encounters new and diverse
contexts.”103
In the beginning, the newly formed community of Christians were Jews who continued to
practice Judaism while incorporating Jesus’s teachings and example. Three hundred years later,
around the time of the Council of Nicaea, Christians hailed from all over the Mediterranean
world; few were Jewish, but all still held the Jewish scriptures in high esteem. Several hundred
years afterwards, with the goal of sharing the gospel with the hope of bringing people to faith in
Christ, Christian monks in Ireland would risk their lives travelling in rudderless boats made of
skin to wherever the boats may have carried them. A thousand years following their efforts,
English missionaries were sent to Africa and Asia. A century later, Africans who converted to
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Christianity contextualized their faith in their own unique cultural expressions. Throughout the
centuries of Christian history and throughout the world, many people have professed, and
continue to profess, faith in Christ.104
This pattern of adaptability and metamorphosis that Walls sees throughout church history
was also evident in the early days, from the first to the third centuries. By 313 CE, Emperor
Constantine, in the Edict of Milan, decreed tolerance for Christianity. Later, Emperor Theodosius
made Christianity the state church of the Roman Empire.105
Christianity had already begun to take on different forms as it transitioned from being
almost exclusively a community of Jewish believers to being a community of predominantly
Gentile, non-Jewish believers. Richard Tarnas, in his book The Passion of the Western Mind:
Understanding the Ideas That Have Shaped Our Worldview, states:
Significantly, it was not the Galilean Jews who had been closest to Jesus, but Paul, the
Roman citizen of Greek cultural background, who effectively turned Christianity toward
its universal mission. Although virtually all of the earliest Christians were Jewish, only a
relatively small fraction of Jews eventually became Christian. In the long run, the new
religion appealed much more broadly and successfully to the larger Hellenistic world.106
In his book Destroyer of the Gods: Early Christian Distinctiveness in the Roman World,
Larry W. Hurtado comments that diversity in early Christianity was so immense that to speak of
a single form of Christianity was not possible. One has to ask, “[w]hich Christianity?”107
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Bevans and Schroeder use the analogy of a river to describe Christianity’s mission in
relation to these constants and the cultural context. They write:
As a river twists and turns in its
journey toward the sea, both shaping and being
shaped by the contour of the land, the geological composition of the soil and the
enterprises of humanity, so the church, as a community-in-mission, both forms and is
formed by the ‘lay of the land.’ In turn, the various constants of the church’s one mission
throughout its history have both shaped and been shaped by the historical-cultural context
and the corresponding theological thought of particular times and places. The history of
mission, the movements of culture and the history of theology intersect, and, depending
on the way they intersect, various “models” of mission can be discerned.108
One of these models of mission was the rise of the monastics, the Desert Fathers and
Mothers. Here one sees the brilliance of Christian mission in its adaption to its context and
culture. The mission of the Desert Mothers and Fathers was an entirely different form of mission.
Donald Goertz points out: “[m]onasticism was a reaction. The monk is one who stepped back
from culture and is able to give a reasoned perspective to it because he or she is not embedded in
it.”109 Goertz adds: “Evangelicals today have an activist attitude of what it means to be Christian
but the monks say, ‘we will go out into the desert and pray and the church will be
revitalized.’ ”110

2.3

Mission During the Middle Ages
Peter Frankopan, in The Silk Roads: A New History of the World, notes that, at the

beginning of the fourth century, it was itinerant missionary evangelists, wandering hermits, and
monks who were influential in the spread of Christianity in the East. Subsequently, as early as
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the middle of the fourth century, there were Christian monasteries established in Edessa and
India.111 Christianity existed in both Edessa and India long before the fourth century. “The
Chronicle of Edessa records a flood in Edessa in the year 201 that destroyed ‘the temple of the
church of the Christians’ indicating a community large enough to have had a building of notable
importance to the city at the time.112 Likewise, there is a long-standing tradition that the apostle
Thomas travelled to India as early as the first century.113 In addition to Frankopan’s point,
“Hundreds of unknown believers simply talked about their new-found faith as they travelled to
and fro throughout the Empire and beyond in the course of business or other responsibilities.”114
Hanciles argues:
… the conjunction between migrant movement (mobility) and God’s salvific purpose or
missionary expansion is deeply rooted in the biblical story and strongly manifested
throughout church history. Throughout the Old Testament, God’s plan of salvation and
redemptive action repeatedly unfold within the trauma and travail of displacement,
uprootedness, and migration. In the New Testament, the intersection of migration and
mission is further extended and encapsulated in the establishment of the church, the new
Israel, which, not unlike the old, comprises “aliens and strangers.” From the outset, the
spread of the gospel, including inception of the Gentle mission, was linked to migrant
movement and networks.115
Hanciles claims: “Crucially, the interface between human mobility and divine purposes in
the biblical story is unmistakable and compelling. The inextricable link between migrant
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movement and the missio dei (the mission of God) arguably confirms the historicity of many
events.”116 Regarding missional movement during the middles ages Hanciles observes:
In the thousand years from 500 to 1500, vast movements of peoples on the Eurasian
landmass were critical to the Christian conversion of western European peoples, and the
emergence of Christian communities across Asia and in South Arabia owed much to the
vast network of trade routes by land and sea that acted as outlets for Christian migrant
movement.117
He adds: “The end of this thousand-year period also witnessed the beginning of that momentous
expansion of Europeans from the heartlands of Christianity to other parts of the world.”118 119
Early medieval mission clearly had a wide reach. A monument was discovered in China
dating the arrival of Christianity at least as early as 635 CE.120 Monks traveled through Gaul and
to Ireland. The monastic tradition in Ireland is legendary.121
During the Middle Ages, the way in which mission was understood and expressed would
change yet again. Much of the mission work was concentrated with and carried out by the clergy
and the monks and nuns of religious orders, such as the Franciscans and the Dominicans. These
religious orders, and others like them, were highly influential in terms of mission.122
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However, according to Bevans and Schroeder, over time the evangelical and missionary
renewal of this period lost much of its energy. War and military conquest were becoming the
means of mission. Mass conversions to Christianity and forced baptisms were done under the
threat of the sword. Any discussion involving salvation by the sword during the Middle Ages
should include a comment about the crusades: the crusades are a blight on the history of
Christianity.123 Frederick W. Norris comments that “[t]he crusades were, with the possible
exception of the Holocaust in the Twentieth Century, the ‘worst débâcle’ in Christianity’s twothousand-year history.”124

2.4

The Thirty Years’ War, Colonialism, and the Enlightenment
Christian mission changed significantly in the late fifteenth century. The church was

embroiled in and weakened by its own internal challenges and conflicts, which eventually led to
the Protestant and Catholic reformations.125 Between 1618 CE and 1648 CE, Europe had grown
weary of The Thirty Years’ War that had claimed approximately eight million lives.
Consequently, the continent was already shifting away from the Christian faith because of the
religious fervor that had led to these wars.
Colonialism and the Enlightenment are two social realities that had a profound and
unique influence on Christian Mission in the fifteenth through nineteenth centuries. During this
time, Christianity attached itself to colonialism as a means of carrying out mission, and the faith
took a very subversive approach. With the discovery of new lands came the discovery of new
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people and people groups that needed converting. Spain and Portugal were the first to lead the
way in mission for the Catholic Church. The race for the discovery of new lands was so intense
that it created a competition between Spain and Portugal. When Spain appealed to Pope
Alexander VI, he endorsed Spain and his response resulted in a symbolic line of demarcation
being drawn north to south in the Atlantic Ocean essentially dividing the new world between the
two superpowers. All the lands west of the line belonged to Spain and all the lands east of the
line belonged to Portugal. In 1494 both countries signed what became known as the Treaty of
Tordesillas, named for the city in Spain in which it was created. This would become a significant
event not only for colonialism but also for the Christian faith.126
As Christianity attached itself to colonialism, mission was viewed as a means of
introducing people to the “blessings” of Western Christianity or, more aptly, the benefits of
Western culture. In 1539 CE, the King of Portugal commissioned Francis Xavier, the co-founder
of the missionary order of the Jesuits, to evangelize the Far East. Xavier evangelized parts of
India, Japan, and the West Indies. According to Earle E. Cairns, in his book Christianity Through
the Centuries: A History of the Christian Church, by 1614 three hundred thousand Japanese
people had become Christians; however, much of this effort was destroyed through persecution,
war, and martyrdom as the Japanese rulers turned against Christianity because they thought that
the evangelists were agents of European imperialism.127 Bevans and Schroeder comment that
“[w]hatever their explicit intentions, missionaries became agents of the Western imperialistic
enterprise as the three ‘Cs’ of colonialism became Christianity, commerce and civilization.”128

126

Hanciles, Beyond Christendom, 19.

127

Earle E. Cairns, Christianity Through the Centuries: A History of the Christian Church, revised and
expanded edition (Grand Rapids: Zondervan, 1981), 346.
128

Bevans and Schroeder, Constants in Context, 207.

51

Christianity, in conjunction with colonialism, was complex and fraught with difficulty. This
impact is still a reality today. One the most obvious and current examples of the negative
influences and consequences colonialism and Christianity is the residential school system, that
were operated primarily by the Roman Catholic Church from the late nineteenth century and well
in the later part of the twentieth-century, that forcibly separated indigenous children from their
families denying them of their languages, heritages and cultures.129
Agrarian writer Wendell Berry, in his essay Christianity and the Survival of Creation,
observes that:
The indictment of Christianity by the anti-Christian conservationists is, in many respects,
just. For instance, the complicity of Christian priests, preachers, and missionaries in the
cultural destruction and the economic exploitation of the primary peoples of the Western
Hemisphere, as of traditional culture around the world, is notorious. Throughout the five
hundred years since Columbus’s first landfall in the Bahamas, the evangelist has walked
beside the conqueror and the merchant, too often blandly assuming that their causes were
the same. Christian organizations, to this day remain largely indifferent to the rape and
plunder of the world and of its traditional cultures.130
On one hand, this indictment to which Berry refers—the expansion of Christianity in its
historical connection with colonialism—was and still is highly problematic for Christians and the
Christian Church in carrying out its mission. However, not all of the missionary activity at the
end of the nineteenth century was a result of colonialism, imperialism, and nationalism. An
example of this is J. Hudson Taylor, who established the China Inland Mission. Taylor originally
went to China at age twenty-one, but made numerous other trips to China—and did so against
the warnings of his colleagues, friends, and family. In order to establish the China Inland
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Mission, one of the longest serving mission organizations in the world, Taylor faced severe
personal tragedy and loss during the Yangchow Riot, the Tientsin Massacre, and the Boxer
Rebellion, which caused the death of a large number of missionaries.131
As with colonialism, the Enlightenment was also a significant factor that affected
mission. Some have argued that the Enlightenment had a greater effect on mission than did
colonialism.132 During the Enlightenment, many people gave up on the church, faith, and religion
altogether.133 Although highly educated, church leaders seemed backward, close-minded, and
unthinking when they challenged and questioned the legitimacy of the scientific discoveries of
the time.134
The Enlightenment would further affect Christian mission moving forward in two ways.
First, by providing a new understanding and emphasis on individualism, salvation would become
something that was increasingly personal and individualistic compared to past soteriological
considerations. That salvation is individualistic also had a profound influence on modern
evangelicalism and its approach to mission, evangelism, and salvation. Secondly, and because of
the Enlightenment, the impetus for Christian mission was placed on human initiative and reason.
In other words, mission, during this era, was highly anthropocentric.135 Beginning in the early
twentieth century, this anthropocentrism was challenged by the rediscovery of the mission of
God, missio Dei.
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2.5

Mission Prior to the Twentieth Century
Although the state of mission was in decline during the second half of the eighteenth

century and into the nineteenth century, a new understanding and expression of mission was on
the rise: the missionary movement. The factors contributing to this new evolution of mission
were the first and second Great Awakenings and the spiritual revivals of the early and late
eighteenth century, both in the United States and England.136 These factors resulted in the
establishment of mission societies, which, unlike previous iterations of mission, included and
involved both clergy and lay people.

2.6

The Early Twentieth Century
At the beginning of the twentieth century, colonialism and imperialism were at their

zenith. After a hundred years of peace in Europe, the Enlightenment’s humanistic optimism was
seriously damaged by the outbreak of World War I. The Great War was also detrimental to the
hopes of the eighteenth-century missionary movement, effectively bringing it to an end. Tarnas
writes:
[t]he progressive optimism of the eighteenth and nineteenth centuries, had met the dark
realities of the twentieth, and the existentialist predicament was felt by many throughout
the culture. Even theologians—perhaps especially theologians—were sensitive to the
existentialist spirit. In a world shattered by two world wars, totalitarianism, the holocaust,
and the atomic bomb . . .137
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Andrew Walls notes that, while the twentieth century may have been the bloodiest in history, it
was also “[t]he most remarkable century in the history of the expansion of Christianity.”138

2.7

Pentecostals and Mission
The turn of the century would witness another evolution in the long saga of mission in the

birth of Pentecostalism. Pentecostalism at its genesis was a missional movement. Much emphasis
was placed on mission in its infancy. In many ways, the emergence of Pentecostalism was a
direct response to the skepticism of the Enlightenment. Pentecostals hold to a “revealed religion”
as opposed to the “natural religion” of Enlightenment thinkers.139 Such “revealed religion” is
evident in Pentecostalism’s literal interpretation of the Bible. John C. Green in his chapter
“Pentecostal Growth and Impact in Latin America, Africa, and Asia” in the book Spirit and
Power writes: “In all the countries surveyed, many Christians believe that the Bible is the Word
of God and is to be taken literally. But in nearly every country, the number of Pentecostals who
are biblical literalists is higher.”140
Veli-Matti Kärkkäinen, a Finnish theologian and ordained Lutheran Minister considered
to be an expert on Pentecostal and Charismatic theologies, observes:
Importantly, this new movement called itself an apostolic movement, thereby establishing
the connection with the New Testament roots; not incidentally, Pentecostals unabashedly
considered themselves the direct followers of the church of the first apostles, as narrated
particularly in the book of Acts, the dearly beloved book among them. These Pentecostals
took themselves to be those who are restoring the apostolic faith by the power of the Holy
Spirit.141
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The “revealed religion” of Pentecostals is also observed in their belief in the supernatural:
signs, wonders, and miracles. These emphases stand in opposition to the Enlightenment’s human
reason. Pentecostals are highly Trinitarian in their understanding and approach to mission. They
believe that God is the chief initiator of the work of mission, and they go where they believe
God, through his Spirit, is guiding them. This is also seen in their belief in the experience of the
Baptism in the Holy Spirit and speaking in tongues, which is received as a gift of God. Frank
Macchia in his book Baptized in the Spirit demonstrates the importance of Trinitarian thought for
Pentecostals:
The structure of Spirit baptism is thus Trinitarian, in which the divine lordship or
monarchy of the Godhead is mediated through the Trinitarian relations. Christ is sent of
the Father to defeat sin and death in order to impart the Spirit of life so that Christ’s reign
can become a historical and a cosmic reality. The kingdom is a reign of self-sacrificial
love that comes to fulfillment through Christ and the Spirit, so that Christ’s giving the
kingdom back to the Father along with the renewed creation fulfills Christ’s reign rather
than ends it.142
Paradoxically, Pentecostalism is also indebted to the Enlightenment in at least two ways. First,
they are highly pragmatic and second, Pentecostals have a strong sense of individualism. As
Robert E. Webber contends in his book Ancient-Future Faith both are a byproduct of the
Enlightenment.143 He writes:
In order to be effective in a postmodern world, it is necessary for evangelicals to deal
with two specific problems inherited from the Enlightenment: (1) the emphasis on
pragmatism, which has in an a-theological understanding of the church; and (2) the
emphasis on individualism, which has resulted in an a-historical view of the church.144
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Although Webber does not refer specifically to Pentecostals, they do fit into the category
of evangelicals.145 Pentecostals are pragmatic in another sense, a more practical one, evidenced
in their use of technology and communication, as well as the way in which they have been able
to take the best of culture and adapt it for their own purposes.
Pertaining to Pentecostals and individualism Webber goes on to write: “The major
problem of Enlightenment evangelism centers around its focus on individualism. Individualism
resulted in an overemphasis on personal salvation and lost the larger message of the gospel.”146
This is seen in the common Pentecostal belief that salvation is restricted to the personal.147
Wall’s comment regarding Western theology is also true for Pentecostals:
Western theology has made its peace with the Enlightenment, the fundamental
assumption of which is that there is a firm line between the empirical world and
the transcendent world or spirit world. If you’re a rationalistic person of the
Enlightenment, you’ll say either that there’s nothing on the other side of the line
or that we can’t know anything about it. Western Christians have particular points
on which they cross the line—incarnation, resurrection, prayer, miracles and so
on—but on the whole they still assume the existence of that firm division.148
2.8

A Brief History of Pentecostalism
Modern Pentecostalism began in the United States at the turn of the twentieth century.

Leonard Lovett points out that:
A review of the literature of the Pentecostal movement reveals four points of view
concerning its origins and founding. One suggests that it began during the turn of the
century under the leadership of Charles Fox Parham. Another emphasizes Parham and the
Topeka Bible School events of 1901, and W. J. Seymour in the Los Angeles Azusa Street
revival of 1906. Still another point of view sees an Afro-American origin under the
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leadership of W. J. Seymour in Los Angeles in 1906. A fourth strand suggests that it
came suddenly from heaven and was initiated exclusively by the Holy Spirit.149
The review of the literature leans toward that of Charles Fox Parham and Bethel Bible
School in Topeka, Kansas. Parham founded Bethel Bible School for the purpose of preparing
missionaries to evangelize the world before the return of Christ.150 A young thirty-year-old
woman, Agnes Ozman, attended Parham’s Bible School and was the first person to experience
the gift of the Holy Spirit as evidenced by speaking in tongues on New Year’s Day, 1901.151
However, as Pentecostal Historian Thomas Miller comments: “The chief figure in the origin of
the Apostolic Faith [Pentecostal] work in Los Angeles was William Seymour, a black Holiness
preacher who first heard the Pentecostal message at Parham’s House conference.”152 In 1905,
Parham opened a second school in Houston, Texas.153 Harvey Cox observes that:
Seymour sought out Parham and begged to be admitted to the school. Parham hesitated.
A Ku Klux Clan sympathizer, he did not feel ready to welcome this obviously earnest,
but just as obviously black seeker. On the other hand, to turn him away completely would
be uncharitable. So Parham compromised. He told Seymour he could listen to the lectures
seated on a chair outside the open window. On rainy days he was permitted to sit inside
the building, but in the hallway outside the classroom, with the door ajar.154
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The location and date that is most well-known concerning the origins of modern
Pentecostalism is the Apostolic Faith Mission located at 312 Azusa Street, Los Angeles,
California. This is the place associated with what became known as the Azusa Street revival.
From 1906 to 1909, William Seymour was the primary leader and preacher. It is noteworthy that,
while Azusa Street, Los Angeles in 1906 is technically considered the birthplace of modern
Pentecostalism, “[t]his was not the only, and not necessarily the first, instance of what we
nowadays call the Pentecostal movement. Indeed, we know of Pentecostal outpourings and
emerging movements from the same time period (and even earlier) for example, from India.”155
Drawing on the work of Allan Anderson, Emeritus Professor of Mission and Pentecostal Studies
at Birmingham University, Stephen M. Studebaker in his chapter “Globalization and Spirit
Baptism” in the book Pentecostalism and Globalization comments there were:
…revivals in Korea (1903), China (1908), and India (in Tamil Nadu in 1860-1865, in
Travancore in 1873-1881, and with Pandita Mukti’s Mission in 1905-1907), all which
predated and/or were not connected with the Azusa Street revival. … news of Mukti’s
Indian and other Pentecostal revivals in Venezuela and Norway sparked the Pentecostal
revival in Chile that led to the formation of the Chilean Methodist Pentecostal
Church…156
Studebaker goes on to say:
The recognition that early Pentecostalism emerged in various revivals around the world
and sometimes independently of each other seriously questions the notions that Azusa
Street (or even more broadly, North American Pentecostal revivals) was the epicenter and
source of the worldwide Pentecostal movements.157
That there were other global points of origin for the Pentecostal movement is important and
impacts the history of the movement profoundly. However, from a North American and
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Canadian Pentecostal historical perspective the Azusa Street revival in 1906 remains a
significant event and date.
From its inception mission has been a substantial and significant part of the ethos of
Pentecostalism. Early Pentecostal mission took on two forms: one was rooted in soteriology and
was salvific in focus and the other was humanitarian in nature and focused on care for the poor
and the marginalized.
This could never be more emphasized than with the reality that the movement was begun
by a black man in 1906. It is significant that the first Pentecostal pastor and preacher at the
Azusa Street revival in 1906 was William J. Seymour. Timothy C. Tennent refers to Seymour as
“[a] one eyed black preacher from Louisiana”158 Tennent’s comment is not intended to be
derogatory but to identify Seymour as being visually impaired. Vinson Synan, in the
introduction, makes a similar statement as Tennent’s attention to Seymour’s blindness as a
disability.
As the photograph below of early Pentecostals makes obvious, it included the young and
the old, male and female, black and white, and the disabled.159
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Figure A. Early leaders of the Azusa Street Mission,
1907. William J. Seymour, front, second from right.
Mrs. Jenny Seymour, back, third from left.160
On the other hand, early Pentecostalism was considered a movement of the poor directed
to the poor. It concerned itself with those who were considered to be at the lower end of the
socio-economic scale and the marginalized of society. Douglas Peterson in his chapter
“Pentecostals: Who Are They” in the book Mission as Transformation writes: Historically,
pentecostals have been characterized as ‘the church of the poor.’161 Synan suggests that “from
their beginnings, Pentecostals have occupied the lowest position on the social scale . . .
Pentecostals remained in the social cellar through the middle of the twentieth century.”162
Additionally, Bevans and Schroeder assert that one of the reasons why modern
Pentecostals had such an influence worldwide was due to their emphasis on racial reconciliation
and the outpouring of the Spirit on the poor.163 Ivan Satyavrata points out that care of the poor
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and marginalized was something that was done in praxis, and not so greatly in theology.164
Kärkkäinen adds: “Pentecostals of first generation have been more ‘doers’ than ‘thinkers’.
Rather than writing theological treatises, first Pentecostals produced evangelistic tracts.”165
Pentecostal scholar Everett Wilson is said to have remarked: “Pentecostals do not have a social
policy for renewal, they are a social policy.”166
On the other hand, early Pentecostal understood mission as soteriological (i.e., salvation
in Jesus Christ) and were very deliberate to that end.167 David Bosch points out that this was how
mission was understood and carried out prior to and early into the twentieth century. Mission
was “interpreted primarily in soteriological terms: as saving individuals from eternal
damnation.”168 Pentecostal theologian Frank Macchia in his book Baptized in the Spirit writes
about the role of the Pentecostal theology of Spirit baptism observes:
The broad pneumatological framework for the Pentecostal experience of Spirit baptism
helps us to appreciate the richness of empowerment for witness. Empowerment for
service is part of the inauguration of the kingdom of God in power to transform lives and
to gift them for service in marvelous ways.169
This is how early Pentecostals understood the reason for their being baptized in the Holy
Spirit as in the Book of Acts chapter two. The purpose was outlined for them by Jesus in the
chapter earlier, “But you will receive power when the Holy Spirit has come upon you, and you
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will be my witnesses in Jerusalem and in all Judea and Samaria, and to the end of the earth.”170
Early Pentecostals took this seriously and literally.
This has been the case both at home and abroad. Kärkkäinen writes that “[t]he ‘mission
statement’ of the first local church of the modern Pentecostal church, namely, the Apostolic Faith
Mission in Los Angeles, California: ‘The Apostolic Faith Movement stands for the restoration of
faith once delivered unto the saints—the old time religion, camp meetings, revivals, missions,
street and prison work and Christian Unity everywhere.’ ”171
According to Synan, “William J. Seymour . . . was often heard to say, ‘Now, do not go
from this meeting and talk about tongues, but try to get people saved.’ ”172 Seymour also
summed up the first decade of the Azusa Street Mission by saying:
We believe that God’s design in raising up the Apostolic Faith Church in America was to
evangelize over these lands. As a proof hereof, we have seen since that time an
extraordinary work of God extending throughout all the United States and Territories,
and throughout the whole world.173
It is also important to point out that, during the very first year of the revival and from
“April 1906 to the end of the year, the Azusa Street Mission commissioned nineteen first-time
missionaries. They went to India, Sweden, Palestine, Angola, and Liberia. Five of the ten
missionaries that went to Liberia were African Americans.”174 Additionally, “[b]y 1916, only ten
years after the beginning of the Los Angeles Azusa Street revival, Western Pentecostal
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missionaries were found in at least forty-two nations outside of North America and Europe.”175
Bevans and Schroeder state that: “As a result of these initial revivals . . . two hundred
missionaries were sent out by 1910.”176

2.9

Canadian Pentecostals
Canadian Pentecostal and professor of sociology Michael Wilkinson points out that,

“[w]hile there are a variety of ‘Pentecostalisms’ worldwide, there is also something of an Azusaization [sic] process whereby all Pentecostal currents are influenced, directly and indirectly, by
this one event.”177 Such is the case for The Pentecostal Assemblies of Canada.178
The Canadian Pentecostal movement took shape in the city of Toronto under the
leadership of a woman, Ellen Hebden. According to Miller, Hebden was the first Canadian to
receive baptism in the Spirit and practice glossolalia.179 (Glossolalia is the term taken from the
Greek New Testament to denote the activity of speaking with other tongues.) Hebden
subsequently started a storefront mission called The Hebden Mission, also known as The East
End Mission on Queen Street. Miller comments: “Like its counterpart, ‘the American Jerusalem’
[Azusa Street] in Los Angeles, [it] was a mecca for many of the early Pentecostal evangelists and
itinerant workers.”180
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The purpose of referencing William Seymour above and Ellen Hebden is to highlight that
the Pentecostal movement was, from the beginning, a movement of the poor and marginalized to
the poor and marginalized in society—in this case, a black man and a woman in the early 1900s
for the poor. But this was not just the case with American and Canadian Pentecostals. Allan
Anderson in his chapter titled “The Roots of Pentecostal Globalization” comments:
Many of the early “native workers” were also women. Word and Work reprinted an
article speaking of the enormous contribution made to Christian mission by the Indian
women Pandita Ramabai, Sooberbai Powar, and Shorat Chuckerbutty. …Ramabai had
not only led a Pentecostal revival that preceded the events in Azusa, but her Mukti
mission was a center to which many Western Pentecostal missionaries to India went for
training.181
Early Pentecostals practiced inclusion in a time of culturally-accepted segregation of
blacks and whites. This was a reality even before the civil rights movement of the 1960s. Long
before they were allowed to vote, women were an integral part of the leadership of the early
Pentecostal movement. While Pentecostals believed in a praxis that proclaimed the gospel of
Christ and were committed to the salvation of souls and concern for a person’s eternal destiny,
Pentecostals also practiced the love of Christ in physical, tangible, and meaningful ways.
Michael Wilkinson comments: “many scholars ask why Pentecostalism is accepted by the poor
and disenfranchised of the world and argue that Pentecostalism is appealing precisely because it
meets the needs of those who lack materially.”182 The mission connection for Pentecostalism is a
holistic approach to faith and life, appealing to body, soul, and spirit. Remnants of this holistic
approach to mission were still evident as late as the 1980s when the leadership of the Pentecostal
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Assemblies of Canada began to see the need for social engagement in the forms of social justice
and humanitarian relief.
Satyavrata underscores the reality of the Pentecostal movement in its beginning: “the
Pentecostal message is very good news among the poor; it answers their immediate felt needs
and provides powerful spiritual impetus and community support for a better life.”183 Late
motivational speaker and author Zig Ziglar is accredited with coining the phrase “[p]eople don’t
care how much you know until they know how much you care.”184 In today’s post-Christian
society, this concept may be more important than when it was freshly minted. Philip Jenkins has
noted that this is also the experience in Latin America: “membership in a new Pentecostal church
means a significant improvement in the lives of poor women, since this is where they are more
likely to meet men who do not squander family resources on drinking, gambling, prostitutes, and
second households.”185
Started in the early days of Canadian Pentecostalism, The Pentecostal Testimony is a
newspaper that helped to communicate the news of the great revival around the country. In the
January 1921 edition of the paper, there exists an exhortation of Canadian Pentecostals from the
chairman of Eastern Canada, G. A. Chambers, to “Pray all you can—1 Thess., 5:7. Do all you
can—Heb. 6:10. Give all you can—Jn. 5:16.”186
Two important aspects that impacted early Pentecostals and mission were the so-called
Social Gospel and post-World War II. Vinson Synan sums up why Pentecostals rejected and
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moved away from the social gospel. He observes: “…perhaps the most serious objection to the
social gospel from all religious conservatives [and Holiness adherents] was the unsettling
suspicion that the leaders of the movement would neglect individual salvation altogether and
substitute ‘social works’ for ‘saving grace.’ ”187 One of the core issues was the interpretation of
scripture. As noted above early Pentecostals and, most Pentecostals today, maintained that the
Bible is to be interpreted literally and would lead to personal salvation.
Following World War II, Pentecostalism in Canada grew and evolved. Pentecostals were
no longer a class of the poor; they had moved up the social ladder. Ron Kydd’s comment on
early Canadian Pentecostals is insightful: “When Pentecostalism was young we did not have an
outreach to the poor, we were the poor! We just reached out to ourselves and we were reaching
the poor! Since then we have become the rich and we still do not have any approach to the
poor.”188
Kydd identifies an important shift regarding Pentecostals and mission. Pentecostalism
began as a mission of the poor and marginalized to the poor and marginalized, but as it
experienced growth, success, and prosperity, it was no longer the case that Pentecostals could be
considered poor or marginalized. As the Pentecostal movement became of age, it moved into the
mainstream and therefore began to wrestle with how to carry out mission in this new and current
context.

2.10

The Beginning of Missio Dei
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One of the Enlightenment’s natural influences on mission is that it was the impetus for
mission evolving from a theocentric perspective to a more anthropocentric one.189 Paradoxically,
this humanistic milieu offered fertile soil for the reimagination of mission and missional
expression. This shift began by the middle of the nineteenth century and is evidenced during the
lifetime of James Hudson Taylor (1832–1905). For Taylor, who spent more than half of his life
in China, the idea was that mission’s foundation was theocentric, which is evident in the four
clauses of Taylor’s missionary creed: “[t]here is a loving God. He has spoken in His Word. He
means what he says. And he always keeps His promise.”190 However, the understanding of
mission as centred in missio Dei (the mission of God) would not come to fruition until early in
the twentieth century.
Karl Barth was an instrumental voice in this transition. Barth was a well-educated pastor
and, in many respects, he was also a product of the Enlightenment, having been schooled in the
best German theological education available at his time. However, Andrew Root suggests that,
on the eve of World War I, Barth was despairing of the optimism of the Enlightenment and its
high hopes in humanity’s reason for progress.191 Norman E. Thomas observes:
In the general upheaval following World War I and the Great Depression, Karl Barth was
the first to recover the biblical emphasis on God’s initiative in salvation. In 1932, at the
Brandenburg Missionary Conference, Barth rejected the liberal agenda in which mission
was understood as a ‘civilizing’ human activity of witness and service. Mission, for
Barth, began with the Divine sending of God’s self in the Holy Trinity. The church can
be in mission authentically only in obedience to God as missio.192
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Barth used the term actio Dei. A year later, the term missio Dei was coined by German
missiologist Karl Hartenstein. Hartenstein was the first to use it as reference to “the mission of
God.”193 We will return to this important key term and concept later in the review. For now, we
continue to track this discovery, or rediscovery, of missio Dei.
According to Christopher Wright, it would be two more decades before this
understanding of mission would actually take root. In 1952, Georg Friedrich Vicedom, in
summarizing Barth’s teaching, reintroduced the idea of the mission of God. Vicedom affirmed
Barth’s teaching that “[m]ission flows from the inner movement of God in personal
relationship.”194 Bosch affirms:
It was here that the idea (not the exact term) missio Dei first surfaced clearly. Mission
was understood as being derived from the very nature of God. It was thus put in the
context of the doctrine of the Trinity, not of ecclesiology or soteriology. The classical
doctrine on the missio Dei as God the Father sending the Son, and God the Father and the
Son sending the Spirit was expanded to include yet another “movement”: Father, Son,
and Holy Spirit was sending the church into the world.195
Since 1952, the understanding of mission has been predominately understood in the context and
concept of missio Dei. The writings of historians, sociologists, theologians, and missiologists,
such as Bosch, are important for Pentecostals in that they can help to reorient individuals,
churches, and denominations towards this new mission perspective, missio Dei.
In his seminal work Transforming Mission: Paradigm Shifts in Theology of Mission,
Bosch writes:
During the past half century or so there has been a subtle but nevertheless decisive shift
toward understanding mission as God’s Mission . . . In attempting to flesh out the missio
Dei concept, the following could be said: In the new image mission is not primarily an
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act of the church, but an attribute of God. God is a missionary God. “It is not the church
that has a mission of salvation to fulfill in the world: it is the mission of the Son and the
Spirit through the Father that includes the church” (Moltmann 177:64). Mission is
thereby seen as a movement from God to the world; the church is viewed as an
instrument for that mission. . . . There is church because there is mission, not vice
versa . . . To participate in mission is to participate in the movement of God’s love toward
people, since God is the fountain of sending love.196
Thus, the goal of mission in the context of missio Dei is to understands one’s mission
focus as first and foremost participating in God’s mission to the world. Christopher Wright
comments: “[i]t is not so much the case that God has a mission for his church in the world but
that God has a church for his mission in the world.”197 N. T. Wright, in his book Simply
Christian, puts it plainly:
According to the early Christians, the church doesn’t exist in order to provide a place
where people can pursue their private spiritual agendas and develop their own spiritual
potential. Nor does it exist in order to provide a safe haven in which people can hide from
the wicked world and ensure that they themselves arrive safely at an otherworldly
destination. Private spiritual growth and ultimate salvation come rather as the by-products
of the main, central, overarching purpose for which God has called and is calling us. This
purpose is clearly stated in various places in the New Testament: that through the church
God will announce to the wider world that he is indeed its wise, loving, and just creator;
that through Jesus he has defeated the powers that corrupt and enslave it; and that by his
Spirit he is at work to heal and renew it. The church exists, in other words, for what we
sometimes call “mission”: to announce to the world that Jesus is its Lord. This is the
“good news,” and when it’s announced it transforms people and societies. Mission, in its
widest as well as its more focused senses, is what the church is there for. God intends to
put the world to rights; he has dramatically launched this project through Jesus. Those
who belong to Jesus are called, here and now, in the power of the Spirit, to be agents of
that putting-to-rights purpose. The word “mission” comes from the Latin for “send”: “As
the father sent me,” said Jesus after his resurrection, “so I am sending you” (John
20:21).198
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The role of an individual, church, or denomination is to discern and determine God’s
mission in the world rather than to simply carry out their own agenda. Bosch states:
We cannot without ado claim that what we do is identical to missio Dei; our missionary
activities are only authentic insofar as they reflect participation in the mission of God.
“The church stands in the service of God’s turning to the world” (Schmitz 1971:25—my
translation). The primary purpose of the missiones ecclesiae can therefore not simply be
the planting of churches or the saving of souls; rather, it has to be service to the missio
Dei, representing God in and over against the world, pointing to God, holding up the
God-child before the eyes of the world.199
This “representing God in and over against the world”200 takes on various nuances, chief
amongst them is caring for the plight of the poor, the marginalized, and the disenfranchised.201
Again, Bosch adds:
Since God’s concern is for the entire world, this should also be the scope of missio Dei. It
affects all people in all aspects of their existence. Mission is God’s turning to the world in
respect of creation, care, redemption, and consummation (Kramm 1979:201). It takes
place in ordinary human history, not exclusively in and through the church. “God’s own
mission is larger than the mission of the church” (LWF 1988:8). The missio Dei is God’s
activity, which embraces both the church and the world, and in which the church may be
privileged to participate.202
Within this framework, perspective and practice are intricately tied together. They are
inseparable in that the perspective of mission informs the practice of mission. To acknowledge
this reality is to reaffirm for today what early Pentecostals experienced, believed, and practiced.

2.11

The Genesis of the Missional Movement
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Toward the end of the twentieth century and into the early part of the twenty-first
century, Christianity in North American witnessed its own evolution in the understanding of
Christian mission with the emergence of the Missional Movement.
According to the 2004 draft of the mission document of the Lutheran World Federation,
“mission flows from its nature as a witnessing community . . . which points to the in-breaking of
God’s reign in Christ in the world.”203 The general understanding is that mission is ultimately
about the nature, character, and purposes of God. To that end, mission begins with God and not
with humanity.204 In this reality, missio Dei has become the guiding consensus.205
Jacques Matthey of the World Council of Churches has identified three trends in the
concept of missio Dei since the 1960s that are important to the discussion. The first, a “classical”
trend: God is in mission through creation, the Father sends the Son, the Son sends the church
through the enabling of the Spirit. The second trend affirms that God is active in the world and
that the church is to discern the signs and join God where God is working to bring
transformation. In this trend, the world sets the agenda for the church. The final trend is a
balance of the first two.206 This, or a slightly modified version, resonates with the rest of the
missional literature.
The current missional movement is about the redefining of mission that it is rooted in the
Mission of God, a Trinitarian understanding of the nature of God, a praxis of mission based on
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the Incarnation of Jesus Christ and an understanding and expression of mission informed
according to context.
The term missional church was originally coined by The Gospel and Our Culture
Network and was popularized in 1998 by Darrell L. Guder’s book Missional Church: A Vision
for the Sending of the Church in North America.207 However, the greater body of literature shows
that the missional concept of church flows from several different streams: Roman Catholic,
ecumenical, and evangelical theology. According to Bosch, the missional movement finds part of
its roots in the Roman Catholic Church’s efforts with base congregations in Latin America as
carriers of God’s mission following the Second Vatican Council (1962–1965). It also finds its
roots in the study program on “The Missionary Structure of the Congregation,” initiated and
carried out by the World Council of Churches in the 1960s. Lastly, it finds roots in
evangelicalism’s theology of the local church. 208 This renewed evangelical interest in and focus
on the theology of the local church was influenced by church growth theories that came out of
Fuller Theological Seminary in the 1970s.209
Knud Jørgensen maintains that the term missional, theologically speaking, is used to
identify and refer to “[m]ission as pertaining to the being of the church, while ‘missionary’ is
reserved for describing mission as the action of the church.”210 For the purpose of this study, the
term missional is taken to mean re-imagining or rethinking mission and moving beyond the
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eroded sense of mission in Christendom and Christianity’s connection with colonialism and
imperialism, as will be seen below.211
Guder argues that the missional conversation in North America came about as a result of
concerns raised by the publication of Bishop Lesslie Newbigin’s short monograph, The Other
Side of 1984: Questions for the Churches.212 Newbigin is considered by many to be the father of
the modern missional movement. Wilbert R. Shenk comments that “Lesslie Newbigin has been
one of the decisive influences on theology of mission in the Twentieth Century. . . . His writing
on mission theology and practice span decades.”213 Newbigin served as a missionary to India for
more than three decades, and he served for years with organizations like the International
Missionary Council and the World Council of Churches. When he returned to England in the late
1950s, Newbigin discovered that much of England, and the West, had changed from a culture
that was once predominantly Christian to a cultural reality that was now predominately postChristian and postmodern. He quickly realized that England, and the West, was as much a
mission field as was India–and the same missionary principles he had used in India could be used
in England.214 There are at least four components to mission; the first is the reign and rule of
God. Regarding the purpose of mission, Newbigin writes:
…the concern for mission is nothing less than this: the kingdom of God, the sovereign
rule of the Father of Jesus over all humankind and over all creation. Mission . . . is the
proclamation of the kingdom, the presence of the kingdom and the prevenience of the
kingdom. By proclaiming the reign of God over all things the church acts out its faith that
the Father of Jesus is indeed ruler of all. The church, by inviting all humankind to share
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in the mystery of the presence of the kingdom hidden in its life through its union with the
crucified and risen life of Jesus, acts out the love of Jesus that took him to the cross. By
obediently following where the Spirit leads, often in ways neither planned, known, nor
understood, the church acts out the hope that is given by the presence of the Spirit who is
the living foretaste of the kingdom.215
The second and third components of mission relate to missional activity, which consists
of the verbal proclamation of the good news, the gospel of God in Jesus Christ, and the
demonstration of the love of God to others by tangible, practical, meaningful means. In relation
to the demonstration of the love of God, Newbigin asks this crucial question: “How is a Christian
message to be credible if its meaning is not being illustrated in patterns of action which
correspond to it?”216 The fourth component of our definition of mission is direction. In direction,
it is understood that life is going back to its source: God. Newbigin speaks to this as well, as he
writes: “The Church is not an organization of spiritual giants. It is broken men and women who
can lead others to the Cross.” 217 He continues:
So, the logic of mission is this: The true meaning of the human story has been disclosed.
Because it is the truth, it must be shared universally. Is cannot be private opinion. When
we share it with all peoples, we give them opportunity to know the truth about
themselves, to know who they are because they can know the true story of which their
lives are a part.”218
In an article about Newbigin entitled “A Passion for Mission,” Martin Robinson argues
that Newbigin’s prominence as one of the significant voices among church leaders is largely
because few can match his contribution to the world of mission, and because of his connection
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with The Gospel and Our Culture Network. This connection has acted as a catalyst for
reimagining the role of mission in the West.219

2.12

Reimagining the of Role Mission
The reimagining of the role of mission is important to this study because the record of

Church history has shown that the church’s understanding and expression of mission adjusted
and adapted according to the culture and context. It has already been established earlier in this
dissertation that, along with rest of the West, Canada’s culture and context has changed to one
that is post-Christendom or, post-modern depending on one’s perspective. Pentecostals in
Ontario are responding to the changing Canadian context and culture by adapting and adjusting
their mission to one that is mainly humanitarian rather than salvific in focus. Historically
Pentecostal mission has been both one that has cared for the poor and reached people who
needed salvation. However, as Murray Dempster states: “evangelism is typically elevated to ‘the
priority task’ of the church; social service and social action, by implication, are thereby demoted
to secondary, or perhaps tertiary, tasks of the church.”220
If a Post-Christendom and post-modern context requires new and fresh ways of doing
mission Don Everts and Doug Schaupps’ books I Once was Lost and Breaking the Huddle might
help by offering a possible way forward. Everts and Schaupp have listened to the stories of two
thousand post-modern people come to faith and in doing so have identified some common
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denominators, what they call “the five thresholds.”221 The five thresholds are: from distrust to
trust; from complacent to curious; from being closed to change to being open to change in their
life; from meandering to seeking; and crossing the threshold of the kingdom itself.222 What is
helpful about these five thresholds is that in a post-Christendom and postmodern context where,
as Everts and Schaupp point out: “Religion is suspect, church is weird, and Christians are
hypocrites. Distrust is has become the norm.”223 A humanitarian-based mission focused on
meeting real and practical needs tangibly and in meaningful ways might possibility be a way of
re-earning trust. Blair, a participant in this study made a similar observation, “[w]e are of the
conviction in Canada that there is a growing sense of skepticism, cynicism, and disillusionment
with the church. We don’t want to be gimmicky about it. We want to surprise people with
grace.”224 Meeting peoples’ real needs in tangible and meaningful ways can be the beginning of
thawing the ice of distrust and begin to restore trust that has been lost. Alex’s congregation is
seeing this happen in their community after they opened a community resource centre that
provided various services free of charge. Alex commented: “[w]e opened it on May the second,
so it’s fairly new—and it has been considered very successful so far. A lot of newcomers to
Canada use it. This is a very Indian and Tamil area . . . we are getting known; they are trusting
us…”225
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Additionally, caring for peoples’ felt needs can help them cross the second threshold.
Loving people in practical ways makes them curious about who we are and why we are doing
what we are doing. As Everts and Schaupp comment: “Relationships, genuine friendships are our
currency.”226 One can begin to see how mission expressed in humanitarian ways can be a way
forward and helpful in getting people across Everts and Schaupp’s five thresholds.
Their second book Breaking the Huddle written with Val Gordon eight years later is less
about individuals like their first book and more about faith communities. They describe three
types of communities: huddled; witnessing; and conversion.227 All three of communities
described range from “limited witness” to “engaged witness” to being “aligned around
witness.”228 The authors claim that the wisdom tool of the five thresholds “is immediately
useable’ in any number of contexts.229 The authors run a number of scenarios for the application
of the five thresholds. What is worth noting about the congregations in the study in light of the
three types of communities is that each of the churches are growing communities and would
probably fit somewhere between the second and third types of communities they describe. A
possible contribution to their growth is their humanitarian approach to mission. One could
conclude that whether conscious or unconscious of Everts, Schaupp, and Gordon’s writing
humanitarianism seems to be working.
This is the bright side to humanitarian-based mission. The dark side is, one has to be
careful of not using humanitarianism only as a means to bring people to salvation. This could be
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interpreted by those receiving help from a Christian community as a ‘bait and switch’. What
Murray Dempster calls: “…the concern of manufacturing ‘rice Christians’…”230 The point is that
the church’s ministry to the poor and those in need in and of itself is the good news of the
Gospel, without it being attached to evangelism. The researcher recalls a situation while
volunteering at a downtown soup kitchen and only those who were in attendance at the chapel
prior to the meal were eligible to eat. Obviously, this is an extreme example and hopefully a rare
one but it does raise serious ethical concerns and can actually rupture trust and the integrity of
Christian witness. To say the least, this is troubling and problematic.
There are other important voices to be heard and listened to in the missional movement
and conversation. However, a researcher whose interest lies in the area of mission as it relates to
the North American missional movement is aware that a comprehensive review of missional
literature is intensely difficult because the body of literature is continually growing and
accumulating. Additionally, any attempt to categorize the literature in any semblance of topic
and order is met with some frustration. However, for the sake of this literature review and in the
interest of brevity the researcher offers the following as samples of some of those important
voices not only because what they write is worth reading but that they speak from various
backgrounds and vantage points.

2.13

Other Important Voices
Darrell L. Guder is an ordained Presbyterian minister and Professor of Missional and

Ecumenical Theology Emeritus at Princeton Theological Seminary. Guder’s contribution to the
missional literature cannot be overstated. He has written numerous books and articles that have
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helped shape the missional conversation and offers Christian leaders and pastors practical help
and advice while doing so from a biblical and theological foundation.
A notable book that focuses on the theology of mission is Guder’s Called to Witness:
Doing Missional Theology. The book is a collection of essays given at various conferences and
colleges. As Guder claims, the book is intended to “deal with some aspect of ‘missional
theology.’ They [the essays] all seek to integrate theology and practice.”231
Craig Van Gelder is also an ordained Presbyterian Minister. He is professor emeritus of
congregational mission at Luther Seminary, St. Paul, Minnesota, a theologian and missiologist.
He too has written extensively on the modern missional movement and has helped create a path
for missional understanding and praxis. Van Gelder’s book, The Ministry of the Missional
Church: A Community Led by the Spirit, is insightful and helpful primarily because it roots
missional change in churches as a work of the Holy Spirit. For Pentecostals his focus on the
Spirit is important but the book is helpful to Christian leaders across various denominations
because it is a call and a constant reminder that mission and missional change must rooted and
directed by the Spirit. Van Gelder claims that because of the nature of their roles church leaders
often read the latest books on leadership and organization “without adequate consideration being
given either to a biblical and theological critique or to how they interacte with a historical policy
and its practices.”232 Van Gelder, along with Dwight J, Zscheile, has written, The Missional
Church in Perspective. This is an important book because it was written as a reflection on the
modern missional movement, the observations and lessons learned as the missional movement is
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maturing. One such observation is that over its development even ‘missional’ the word is losing
it definitional value.’233
Alan Roxburgh is Canadian and a former Baptist pastor and no stranger or newcomer to
the missional conversation. Roxburgh makes an invaluable contribution not only because of his
insights and observations but because earlier on he was one of the few Canadian voices speaking
about mission. In some ways, and others may argue that in many ways, the Canadian culture and
religious context is unique. Roxburgh understands the Canadian secular context and the
Canadian religious context and is able to speak to pastors and churches from a Canadian vantage
point. He like those named above and below has written, consulted and spoken extensively on
leadership and the missional movement. One of Roxburgh’s recent books Missional Map Making
like many of his books, focuses on church leadership. Roxburgh argues that our maps—our ways
of viewing the world—become obsolete, and leaders need to adapt in order to navigate the
waters of change. This is important dialogue in a post-Christendom and/or postmodern Canadian
culture. 234
Although less known than Roxburgh, there are two other Canadian voices that are worth
mentioning. The first is Lee J. Beach, a faculty member at McMaster Divinity College at
McMaster University in Hamilton, Ontario. Beach’s book Church in Exile: The Living in Hope
After Christendom is beneficial in the discussion in that it is written from a Canadian point of
view and with the Canadian cultural and church context in mind. In Church in Exile, Beach
argues that the people of God have, historically, always been in exile. This is helpful for the

233

Van Gelder and Zscheile, The Missional Church in Perspective, 1.

234
Alan J. Roxburgh, Missional Map-Making: Skills for Leading in Times of Transition (San Francisco:
Jossey-Bass, 2010), 102-6.

81

church today so that it can identify with the historical people of God and discover how to
function as the church in a culture that is post-Christendom.235
The second important Canadian voice is that of Gary V. Nelson former president of
Tyndale University, College and Seminary in the heart of Toronto. Nelson’s book Borderland
Churches: A Congregation’s Introduction to Missional Living is written primarily with
congregational leadership in mind. Nelson writes: “[t]he church becomes both an instrument and
sign of what God wants to do in this kingdom that Jesus brought to earth. The purpose of the
church and its mission is to incarnationally point to what it might look like when a community of
people becomes alive under God’s reign.”236
Two more significant voices and influences in the missional movement are Alan Hirsch
and Michael Frost. Hirsch originally from South Africa, was formerly a pastor. Later he
relocated to Australia and now lives in the United States. Hirsch has written numerous books on
the missional church and has traveled through Europe and North America consulting and
speaking about mission. Probably the most influential of Hirsch’s books is The Forgotten Ways:
Reactivating the Missional Church. This is one of the books that begins a personal missional
journey for Christians leaders. This was the case with this researcher. Hirsch’s claim is this:
…all God’s people carry within themselves the same potencies that energized the early
Christian movement and that are currently manifest in the underground Chinese church.
Apostolic Genius (the primal missional potencies of the gospel and of God’s people) lies
dormant in you, me, and every local church that seeks to follow Jesus faithfully in any
time.237
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Another influential book written by Hirsch was co-authored with Michael Frost The
Shaping of Things to Come: Innovation and Mission for the 21st-Century Church. The book as
the authors state “....is not so much a how-to but more of a why-to book written as a something
of a guidebook for the emerging missional church.”238
This book, and those written separately has established both authors as significant voices
in the missional movement in the early days. Their writings have been quite influential in the
early shaping of the missional dialogue.
Frost and Hirsch’s argument is a pushback against the post-Constantinian church. They
argue that, after the Emperors Constantine and Theodosius, the church became institutionalized
as the state church of power. Further, Frost and Hirsch argue for a rediscovery of and return to
the Christianity of the apostles and early church fathers. However, the idea is maybe somewhat
naïve in that they assume the church was authentic, influential, and the church that God in Christ
intended prior to being a church of state and power. This argument is somewhat idealistic as the
church can never be perfect, regardless of the context in which it finds itself. The understanding
and expression of mission of the church is informed by culture. When this is true, the church and
Christianity are at their best. When this is false, the church and Christianity are not.
As noted above Michael Frost has also written several books on his own that have helped
shape the missional movement and conversation. Frost is an Australian Baptist minister,
missiologist and theologian. His book’s include Exiles: Living Missionally in a Post-Christian
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Culture239 and The Road to Missional: Journey to the Center of the Church.240 The theme of
Exiles is that because we are Christians, we should embrace this reality. Frost goes on to develop
this theme, what it looks like currently and what it might look like moving forward in the present
culture. Frost writes:
Exiles will not sit in churches passively and put up with the phoniness, but neither will
they simplistically take their bat and ball and go home. Too many people, alienated and
angered by the contemporary church, have just left, contributing to the decline of the
Western church. Exiles might well leave (or be thrust out), but if they do so, it will be to
forge a new way, to fashion communities of honesty, openness, hospitality, and genuine
love.241
Patrick Johnson offers some helpful concepts and ideas with regard to preaching the
missional concept. Johnson is both a professor and a teaching pastor. In his text The Mission of
Preaching: Equipping the Community for Faithful Witness, he argues that “preaching confesses
Jesus Christ through a missional interpretation of Scripture in order to equip the congregation for
its confession to the world.”242 Johnson is attempting to build a theology of mission directed at
preaching as witness or confession. Johnson begins with the pulpit and moves to the witness of
the congregation. Of note, this particular text is more theological and theoretical than it is
practical.
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Michael W. Goheen is the editor of Reading the Bible Missionally, an important textual
contribution to The Gospel and Our Culture Series.243 Goheen’s book is a collection of writings
from a substantive selection of authors and scholars such as: Richard Bauckham, George
Hunsberger, John Franke, Christopher Wright, N.T. Wright, and Darrell Guder. In the text,
Goheen traces missional dialogue over the past few decades. However, the essence of the book is
the reading and interpreting of the Bible through a missional lens. Joel Green has a chapter on
reading the book of James. Dean Flemming has a chapter on reading Colossians through the lens
of mission. Goheen himself has two chapters, one on preaching and the other on education from
a missional theological vantage point.
In the preface to Reading the Bible Missionally, Michael Goheen writes: “The term
‘missional’ has become pervasive in North America, to the point where it is now being used to
describe church, theology, hermeneutics, theological education—even motherhood.”244 Goheen
is referencing Helen Lee’s book, The Missional Mom: Living with Purpose at Home and in the
World. In this text, Lee argues, from the viewpoint of the Bible, that being a mother is about
discipleship and that missional influence begins at home with child care and raising a family,
extending then to the neighbourhood and ultimately to the world. Lee writes: “The missional
mom embraces her God-given mandate to be both a disciple of and a discipler for Christ.”245
Goheen has also written a book titled A Light to the Nation: The Missional Church and
the Biblical Story. In his book, Goheen traces the missional story of the Bible and integrates it
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within the identity of the church. He argues that the church finds its missional identity in the
missional story of the Bible.246
Michael Barram’s Missional Economics: Biblical Justice and Christian Formation is a
recently written book that offers the reader a different missional lens from which to read the
Bible: the hermeneutical lens of economic justice. Walter Brueggemann in writing the forward to
the book comments: “Barram’s compelling study is a wake-up call, summoning away from the
pseudogospel of self-indulgence that carves its existence at the expense of the more vulnerable in
the neighbourhood.”247
Roger Helland and Leonard Hjalmarson’s book is Missional Spirituality: Embodying
God’s Love from the Inside Out, which argues for the connection or reconnection of mission and
spirituality:
Missional means to participate in God’s mission as he and we work out his will in the
world. Spirituality means to live in and by the Holy Spirit . . . the goal of Christian
spirituality is to be enlivened by God’s Spirit. A missional spirituality is a spirituality that
forms and feeds mission. Spiritual disciplines will form us, and doing the Father’s work
in community will feed us.248
The heart of being missional is what is taking place spiritually inside a person, and it is
from this locus that missional praxis is truly possible. This is the essence of missional
spirituality.
This by no means an exhaustive list. There are a plethora of recent blogs, periodicals, and
academic articles on missional subject matter. Such periodical articles and digital resources focus
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on mission and include contributions from both Protestant and Roman Catholic scholars and
practitioners. A simple search of the word “missional church” in the Altas Religion Database
with Alta Serials yields 419 results.249 Modifying the same search within the same database
using only the word “missional” yields more than double the results at 983 articles.250 A further
search of the same database using the term “missional*” yields 4,303 results.251
In North America, missional literature seems to fall into four themes. First, God as a
sending God: God is a missionary God sending the church into the world. In other words, the
church does not have a mission but rather the mission has a church.252 Second, the work of God
in the world as seen in the reign and kingdom of God. Third, the incarnational nature of mission:
to be missional is to be incarnational, as Jesus was, as opposed to being attractional. Fourth,
every follower of Jesus is actively involved in mission.253

2.14

Weaknesses in the Literature
A lack of quantitative research with regard to the missional model of church is a

weakness identified in missional literature. There is some hermeneutical research and minor case
studies. For example, Graham Hill has edited two such books toward this end, Salt. Light, and a
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City: Introducing Missional Ecclesiology, 254 and Servantship: Sixteen Servants on the four
Movements of Radical Servanthood. 255
Directing attention to missional transition in relation to the local church is not a new idea
or a new problem. Roman Catholic scholars Stephen Bevans, Roger Schroeder, and others have
been struggling with the topic since the 1960s.256 The general assumption is that leaders and
churches are stuck in outdated cultural contexts and are leading their congregations in mission to
a culture and context that no longer exists. This is a perennial problem in Christianity and can be
seen in the twentieth and twenty-first centuries, where leaders and congregations become stuck
in old paradigms. Allan Anderson in his chapter “The Fruits of Pentecostal Globalization:
Current Trends and Challenges” writes:
Theologian David Bosch has borrowed the term “paradigm” from Thomas Kuhn’s natural
scientific theory to describe the series of “paradigm shifts” Christianity has undergone
during its history. These paradigm shifts happen when eventually most people in a field
of study realize that a generally accepted theory is no longer tenable and replace or
augment it with a new theory. Studies of world Christianity have gone through such
drastic changes.257
This is one of the reasons there is and will always be a need for new and fresh approaches
to mission. Although varied in their approach and assumptions, the main focus of Bevans, Roger
Schroeder, and others is to assist in the understanding of the present culture and local context and
how to function effectively as leaders and congregations within these new cultures and contexts.
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Alan Roxburgh has become somewhat critical in recent years. Writing in the forward to
Craig Van Gelder and Dwight J. Zscheile book, The Mission Church Perspective: Mapping
Trends and Shaping the Conversation, Roxburgh suggests that “[s]ome ten years ago . . .
‘Missional’ was a little known word buried in the deliberations of a European missiologist. . . . It
is significant that in the brief space of a decade such an obscure word came into common use . . .
And yet . . . it is a word that is regularly misunderstood by the vast majority of people.”258 A
simple search of the internet will produce any number of articles and journals that offer a critique
of the missional church. Timothy Muse, in The Aquila Report article entitled “Shift or Drift: A
Critique of the ‘Missional Manifesto,’ ” writes: “It’s true that defining what it means to be
missional can be helpful in ways, but to begin to speak of the church being ‘on mission’ can tend
to smack of self-righteousness and judgmentalism, if not simply usage of non-biblical language
to make the work of the church or Christians sound hip to the world around us.”259
There is less missional literature available that focuses primarily on the Canadian context.
There are, however, some excellent examples of literature that is written specifically for a
Canadian context, noted above. In 2008, Canadian Gary V. Nelson wrote Borderland Churches:
A Congregation’s Introduction to Missional Living and in 2010, Karen Stiller and Willard
Metzger published Going Missional: Conversations with 13 Canadian Churches Who Have
Embraced Missional Life, a book that tells the stories of church who choose to embrace
becoming missional congregations and courage and commitment it took to make that
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transition.260 Alan Roxburgh is a prolific Canadian missional writer. He has written and
published more books, articles, and blogs on the missional subject than any other author for or
from a Canadian missional perspective. In 2015, Lee Beach published Church in Exile: The
Living in Hope after Christendom. As it applies to the focus of this research study, when it
comes to missional literature written for or from a Canadian Pentecostal missional perspective,
the offerings have yet to be developed.

Conclusion
Mission and a missional focus arise from important historical assumptions and theology,
predominately that the church’s nature and mission are rooted in God. Mission begins with the
Triune God. God is a missionary God, evidenced in the sending of Himself into creation in,
through, and as the incarnate Son, Jesus Christ. In the incarnate Son, the redemptive reign of
God—to restore and heal all of creation—was both introduced and inaugurated.261
Consequently, mission gives one a sense of identity as it is Christian faith-based. Mission
involves purpose: the reign and rule of God. Further, it involves an action. What mission does is
twofold. It proclaims and it demonstrates the reign and rule of God in the world. The action of
mission is proclaiming the availability and accessibility of the good news of God in Jesus Christ
and showing the love of God in practical ways in the world. Finally, mission is directive: we
came from God and we are returning to God. Life is going somewhere. David G. Benner says:
“Life has a direction. It is returning to its source. The outflowing vitality and love of God that is
life itself leads back toward God. This is the key to understanding the human journey and the key
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to understanding the transformational journey of human becoming.”262 Or, as David Pfrimmer
puts it, “all life is a journey back to God, mission is accompanying the least, the lost, the last and
the lonely on a tough trip home.”263 Saint Augustine is famously quoted as having said:
“…[b]ecause you made us for yourself and our hearts find no peace until they rest in you.”264
And, as David Benner puts it: “[a]ll of life flows in this same river of becoming that draws us
back to our source.”265
Consequently, the Christian church does not exist for itself. It is analogous to a vehicle
that, through presence and demonstration, is proclaiming God’s continuing mission in the world.
From its inception Christianity was founded on mission, and throughout history its understanding
and expression of mission has been an ever-evolving process. On occasion throughout its history,
the church has lost its way with regard to mission. In time, it has managed to recover its mission.
Each time, its understanding and expression of mission was—and continues to be—informed by
the context in which the faith was immersed.
This has led the researcher to ask colleagues in what appear to be large, growing
congregations effective in mission the research question: How do Pentecostal pastors leading
large churches perceive their congregation’s expression of mission in a post-Christendom
Canadian context in Ontario?
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Chapter 3
Research Methodology, Procedure, and Design

This study utilized grounded theory as its qualitative methodology. This chapter will
outline this methodology and its use for collecting and analyzing the data, and ascertaining the
findings and outcomes.

3.1

Research Methodology
To begin, a qualitative methodology was chosen for several reasons. First, qualitative

research focuses on a much smaller sample size than quantitative research.266 Qualitative
methods are suitable because they allow researchers to better understand the subjective
experiences of small groups of participants. The research presented in this study is based on data
collected from sixteen pastors of Pentecostal churches in the province of Ontario whose Sunday
morning attendance was over five hundred regular attendees. This small sample size reflects the
reality that there are a limited number of churches and pastors that fit into the specifications of
the study, and eligible participants were further limited by availability and willingness to
participate. At the time of the study there were thirty-nine Pentecostal Assemblies of Canada
churches in Ontario that fit into this category.267
The second reason a qualitative method was chosen is because this method considers the
unique contexts, meanings, and experiences of each participant. Vicki L. Wise from Portland
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State University says that “[q]ualitative researchers are not as concerned about the
generalizability or transferability of their findings to other contexts and people. Qualitative
researchers recognize that each setting is unique and that the perspectives captured are uniquely
tied to that setting.”268 Wise quotes John W. Creswell who says, “[o]ne undertakes qualitative
research in a natural setting where the researcher is an instrument of data collection who gathers
words or pictures, analyzes them inductively, focuses on the meaning of participants, and
describes a process that is expressive and persuasive in language.”269
The third reason this method was chosen was because, “the researchers’ opinions,
prejudices, and other biases, and their effect on the data . . . these are considered part of the
richness of qualitative data.”270
And fourth, qualitative research is scientific. As Wise points out, qualitative research
meets the standards of scientific research: rigorous and systematic empirical inquiry that is databased.”271
For this qualitative study, grounded theory was chosen as the specific methodology.
Developed by sociologists Barney Glaser and Anselm Strauss, grounded theory refers to theory
that is developed inductively from the obtained data.272
It is worth noting that, shortly after their original publication, Glaser and Strauss
disagreed on how to conduct grounded theory. Glaser emphasizes the creativity of the researcher
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and that grounded theory is to deal only with data that is relevant to the emerging theory, not
data that is forced into a conceived analytical framework by prescribing an analysis according to
certain conditions and consequences. Strauss emphasizes the systematic aspect of managing data,
analysis, and synthesis. For Strauss, organization of the data using rigorous coding is the key to
arriving at the emergent theory. In the end, as Silvia Echevarria-Doan and Carolyn Y. Tubbs
point out in their chapter, “Let’s Get Grounded,” in Research Methods in Family Therapy,
Strauss and Glaser’s dichotomy may be a “ ‘both-and’ issue not an ‘either-or.’ ”273 EchevarriaDoan and Tubbs comment that “[w]e believe that there is room for both researcher creativity (as
Glaser claims) and rigorous coding procedures (as Strauss claims), rather than excluding either
view of grounded theory.”274 Both of these elements are important to this research study. One the
one hand, it is crucial that the researcher be arduous in data collection and rigorous in employing
specific protocols and procedures in the analysis of the data so that the data is able to speak for
itself and, by so doing, allow the outcomes to emerge, because grounded theory builds theories
that evolve from the data. A grounded theory, data collection, and analysis are intricately
intertwined. The researcher has to “drill down” into the data in order to develop theory grounded
in data.275 Theory grounded in data is descriptive, not suggestive. On the other hand, while
researchers attempt to be as objective as possible when collecting and analyzing the data,
grounded theory makes room for the researchers’ creativity, ability, insight, and understanding to
make sense of what is relevant.
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What this dissertation set out to explore was How do Pentecostal pastors leading large
churches perceive their congregation’s expression of mission in a post-Christendom Canadian
context in Ontario? What the data revealed is a change in the nature of mission among these
Pentecostals. The participants and their congregations adjusted and adapted their mission
according to the changing context and culture in Canada. As will be seen below this is consistent
with church history. However, what is not quite as consistent within Pentecostal church history,
which is a Christian tradition that historically has elevated the salvific aspect of mission as its
primarily focus, is how Pentecostals in Ontario have adjusted and adapted their mission to be a
more humanitarian one than a salvific one. This is a surprising discovery.
The process of making this discovery was well served by and consistent with grounded
theory. Grounded theory attempts to build theory solely from the data collected and, in so doing,
emphasizes theory building rather than theory testing.276 As mentioned above, in the literature
review it was discovered that, throughout its history, the church’s understanding and expression
of mission has evolved according to context. As Hanciles observes:
The concept of contextuality (or contextualization), for instance, introduced by the
Taiwanese theologian Shoki Coe in the early 1970s, became a staple of the theological
lexicon. … It took time for the realization to take root, but the discovery that genuine
Christian theology grows out of a people’s contextual experience…277
What is true historically is also the case in the present context among Pentecostals in
Ontario. Sam Reimer and Michael Wilkinson in their book A Culture of Faith, comment that
many evangelical leaders and pastors work from “[t]he assumption that Canada is a postChristian society and evangelicals need to find new ways to evangelize and missionize
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Canadians.278 If this is indeed a fact, then the question becomes: how did the participants in this
study express their mission currently in Canadian culture, in Ontario, and in their specific
contexts? The goal of the study was to build the theory, not to test the theory. What this research
study set out to determine is how the participants and their congregations actually went about
expressing mission in their current culture and in their specific contexts.
Thomas O’Connor observes: “The phrase ‘grounded theory’ refers to that which is
developed inductively from the obtained data, systematically gathered, and analyzed through
‘social’ research.”279 In this regard, grounded theory is effective as a research methodology in
that it provides a different model of theory building because of an interactive, comparative, and
inductive approach to the data. A basic concept of grounded theory is a continuous interplay
between data collection and analysis, which brings about the outcomes that emerge from the
data.
In summary, this is a qualitative research study that utilizes grounded theory as its
methodology for data collection, analysis and outcomes.

3.2

Procedures and Design

3.2.1

Overview
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The research focused on a sample of sixteen participants who were Lead/Senior Pastors
of Pentecostal Assemblies of Canada congregations whose Sunday morning attendance was five
hundred people or more. In each case, the Lead Pastor was interviewed personally by the
researcher and asked the identical series of questions relating to the research subject matter. The
interviewees’ responses to the questions served as the data source for the study. Each of the
churches represented by the participants were located geographically within the province of
Ontario. The sample reflects five participants in large urban settings such as the Greater Toronto
Area, five more from medium-sized urban settings such as the cities of London and Waterloo,
and six from smaller urban settings such as Sarnia and Newmarket.280
The rationale for this study is rooted in the historical reality that the church’s missional
expression changes over time according to culture and context. The researcher is interested to
know how the participants, described above, understand and interpret their congregation’s
expression of mission in their specific and present context and culture.
In addition to expression of ministry, the research interest in this particular sample of
participants, denomination, church size, and province is in correlation with the researcher’s
pastoral vocation, which is also in the same denomination, church size, province, and city.
This study employed grounded theory as its methodology to collect, analyze, and
interpret the data in the interest of identifying, How do Pentecostal pastors leading large
churches perceive their congregation’s expression of mission in a post-Christendom Canadian
context in Ontario?
The particular steps were as follows:
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3.2.2

Preparatory Work
a. Write and submit a Thesis Proposal to investigate the research question: How do
Christian Pentecostal pastors leading large churches perceive their congregation’s
expression of mission in a post-Christendom Canadian context in Ontario?
b. Submit the Thesis Proposal to the Advisory Committee for approval.
c. Seek approval for the research study from the Research Ethics Board of Wilfrid
Laurier University.281
d. Establish a list of potential participants.
e. Contact potential participants, informing them of the nature of this research study and
inviting them to participate.282
f. After the invitation is accepted, establish the time and location of the interviews at
the interviewees’ convenience.
g. Establish a list of interview questions for each participant to answer. Based upon
the participants’ request, the questions were emailed to them prior to the interview.283
h. Have each participant review and sign a copy of the Participant Informed Consent
Statement.284 Participants received the Participant Informed Consent Statement in
advance of their interview. This took place through email, regular mail, or at the
time of the interview, determined by the participant’s preference. Each interviewee
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was required to read, sign, and return the Participant Informed Consent statement
prior to their interview.
i. Conduct the interviews. The interviews took place during July and August of 2015.
j. Transcribe the audio recording following the interviews.
k. Compile the data, which includes the transcriptions of the interview, field notes,
memos, and other data acquired during the process.
j. Analyze the data.
k. Disseminate findings within the thesis.

3.2.3

Participants
The sample for the study included sixteen participants who were Lead/Senior Pastors.285

Each participant served as a Pastor in a Pentecostal Assemblies of Canada congregation whose
Sunday morning attendance was five hundred people or more. In each case the Lead/Senior
Pastor was asked to be interviewed and the researcher interviewed each one personally. In the
interest of academic rigour, it should be noted that each of the participants was known previously
to the interviewer. This is due to the reality that both the participants and the researcher were
ministerial colleagues within the same denomination. However, participation was based on
availability and willingness to be part of this research study. Additionally, participants were not
compensated in any way for their participation in this research study other than being thanked for
their participation upon the completion of the interview. They are acknowledged in this
discussion and may be provided access to it once it is completed.
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3.2.4

Invitation
The researcher personally contacted each potential interviewee by telephone using the

Phone Script to recruit participants to the study.286 Each potential participant was invited to an
interview. Each of the interviewees was informed as to the nature of this research and the nature
of their involvement. Once their participation was secured, a meeting time and location was
established. In the interest of minimizing any sense of coercion, the interviews took place in
person at a location of the participant’s choosing. All except one interview took place with
respect to the participant’s availability, at the church facility belonging to the congregations they
serve. One interview was conducted at the interviewee’s home, at their request. In addition, when
requested, the list of questions to be asked of the participants was sent to them in advance of the
interview in order to allow them time to read and digest the questions for the sake of preparation.

3.2.5

The Interviews
Each interview began with a brief introduction and exchange of pleasantries. In the

interest of establishing rapport, the opening question was personal in nature and somewhat broad
in scope. The opening question was, “Would you give me a brief history of yourself and your
ministry journey?” From there the questions became more focused in nature.287 The interviews
were digitally recorded. Consent was obtained from Wilfrid Laurier University Research Ethics
Board prior to the interviews.288 The researcher also took copious field notes. The interviews
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were between sixty and ninety minutes in length and concluded with an expression of thanks and
appreciation.

3.2.6

Timeline for the Study
The interviews for the study took place over a three-week period. Travel, distance, and

availability of the participants determined the timeline. The researcher established the interview
dates with each participant, and all of the interviews were conducted during this three-week
block of time. In each case, the researcher traveled to the prearranged locations to interview the
participants.

3.2.7

Digital Recording
Each interview was audio recorded with the participant’s approval, and the data was

stored on a password-protected computer and/or in locked filing cabinets within a locked room.

3.2.8

Field Notes
Simultaneously with the digital recording of the interviews, the researcher took copious

field notes. The field notes provided an additional recording tool that helped catch body
language, facial expression, and other nuances not obtained by the audio recording.

3.2.9

Data Collection
All research is grounded in data. The main source of data for this study was interviews,

but data can also be collected from focus groups, informal conversations, and other individual
and group activities. However, the only source of data used in this study was individual
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interviews conducted personally by the researcher. The choice to use the method of formal
interviews to collect data was made because, according to grounded theory, this yields better
results. 289 The data collection took place through digital recordings, observations, and extensive
field notes taken by the researcher.
Qualitative studies utilizing the grounded theory method may utilize computer software
such as NVivo or ATLAS.ti for Mac to assist with qualitative data analysis. However, this
research study did not use any form of computer software to analyze the data. The researcher
analyzed the data by reading and re-reading the participants’ responses in order to discover
variables. The data was then systematized into definable categories through the use of computergenerated tables. Additionally, colour coding was used to help ascertain any and all themes
emerging from the data.
Analysis of the data was done through four stages: Codes, which identify the anchors that
allow the key points of the data to be gathered. Concepts, which help identify collections of
codes of similar content that allow the data to be grouped. Categories, which are broad groups of
similar concepts that are used to generate a theory. Theory is the final stage of analysis: a
collection of explanations that explain the subject of the research.

3.2.10 Data Analysis and Interpretation
Data analysis and interpretation followed the procedure outlined in the research
methodology section.290 There are four stages of data analysis in grounded theory. The first is
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coding. There are three stages in the coding process: open or initial coding, axial coding, and
selective coding. Coding helps identify the anchors that allow the key points of the data to be
gathered. The second stage of data analysis is establishing concepts. Concepts are collections of
codes of similar content that allow the data to be grouped. The third stage is establishing
categories. Categories are broad groups of similar concepts that are used to generate a theory.
The final stage is establishing the theory: a collection of explanations that seek to understand the
subject of the research. The general process of grounded theory is to read (and re-read) a textual
database (interviews and field notes) and discover or label variables (called categories and
concepts) and their interrelationships.

3.2.11 Coding
Coding the collected data is crucial to grounded theory; is the analytical process used to
name or label the concepts, categories, and variables in the data. Coding the data begins with
initial or open coding. Open coding takes the full transcription of the interview and breaks the
data down into distinct units of meaning. During open coding, the text of the manuscript is
analyzed line by line in an attempt to identify the answer to the repeated question: “What is
being observed here about what happening?”291
Axial coding is the next step in the process. Axial coding helps refine the conceptual
constructs. It searches for patterns and themes arising from the data.
The third stage of coding is referred to as selective coding. Selective coding is the
development of one core category, and then relating all other categories to that category.
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Selective coding seeks to develop a single storyline around which everything else is connected. It
is the process of integrating and refining theory.
In a more simplistic form, coding could be described as treating the data like writing a
stage play. Open coding is like choosing the characters and main events in your play. Axial
coding is like choosing one’s plots. Selective coding is like choosing the story lines that put the
plots and sub-plots together.
During the coding process, the researcher cross-references the data from the interviews
while asking several questions: What is happening? What is this data a study of? What
theoretical category does this data indicate? What does the data suggest, and from whose point of
view?
During the coding process it is important that the codes fit the data, rather than forcing
data into codes. This is done in four stages. First, the data is compiled and then transcribed.
Second, the data is organized into categories. In the case of this research study, the categories
were first organized according to the questions asked of the participants and their corresponding
answers. In the third stage, the answers were further separated into what appeared to be emerging
themes. The final stage saw to the labeling of these emerging themes. When the data is labeled,
separated, compiled, and organized, the codes may be simple, concrete, topical, general, and
conceptually abstract. One of the key questions the researcher asks is “what can be observed
from the results?” From time to time during the coding process the researcher may find it
necessary to return to the participants in order to obtain clarification and confirmation.
Further, it is also worth noting that data collection (note-taking, coding, and making
memos) are to take place simultaneously from the beginning of the research process, even as the
interviews are being carried out.
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3.2.12 Memos
Memos are part of the development of the coding process. Memos are short documents
and theoretical notes which researchers write to themselves as they proceed through the analysis
of data. As patterns and commonalties began to develop during the data analysis, memos were
used to help manage and categorized the emerging themes. In the final analysis three themes
surfaced: intentionality and deliberateness; responding to need wherever it exists with creativity
and innovation; the importance of place and context. Within each of these several commonalties.
For example, in the second theme, responding to need wherever it exists with creativity and
innovation, eight commonalities emerged: Food and clothing; Pregnancy care and support;
Schools and education; Sports; Seasonal; Parties and celebrations; Supportive partnerships;
Church facilities; And one curious omission: Prayer initiatives.
An additional element in grounded theory is what is referred to as theoretical sampling.
Theoretical sampling is a further level of testing any hypothesis emerging from the data. This
study did not utilize theoretical sampling.
The final stage in grounded theory is theoretical saturation. This is the point in the
research process where there is nothing new that can be learned, observed, or added. This is the
indication to move forward in the process of grounded theory. The possibility of reaching
saturation began to emerge in the interview process around the eleventh and twelfth interviews.
It is worth nothing that originally only fifteen of those contacted were available to participate in
the study. It was not until later in the interview process that a sixteenth possible participant
contacted the researcher and was available, if need be, for an interview. The researcher took
advantage of the opportunity due to the fact that it was becoming clearer that saturation was
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becoming a reality. The opportunity of interviewing an additional participant would help in
solidifying this reality, and was thus achieved. It was clear that similar answers were being given
in response to the questions asked and no new information was being presented. At the
conclusion of each interview a final question was asked as a way of rounding out the interview:
“Is there anything else you would like to add?” This question then concluded the interview
process.
Grounded theory is one of two naturalistic research methods, the other being
ethnography. Like ethnography, the researcher enters the environment of those being studied and
relies heavily on data that is recorded and transcribed. All the interviews were conducted in
person and at the interviewees’ place of work or home. One interview was conducted at an
interviewees’ residence for convenience at the request of the interviewee. Two interviews were
conducted in church foyers, privacy was maintained. All the rest of the interviews took place in
the interviewees’ church office.

3.2.13 Risks
The inherent risks within this research study fall into three categories; to the participants,
the research, and the researcher.
The risks to the participants were limited due to the nature of the research topic and how
it was conducted. No minors, people at risk, or vulnerable sector individuals were involved in
this study. Each of the sixteen participants were mature consenting adults. However, every effort
was taken to minimize any possible risk to the participants in this study.
Each participant was informed at the beginning that participation was voluntary and that
they could decline their involvement at any time. It was also the participant’s prerogative to
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withdraw from the study at any time. They were informed that may do so at any time. If, and
when, a participant elected to withdraw from the study every attempt would be made to remove
any and all data that was related to that participant, and it would be destroyed (see Appendices 3
and 4). Further, a participant could provide data and choose not to have their quotes used within
the study.
The participants’ anonymity will be maintained. Each participant was given a pseudonym
in the manuscripts, files, and other documentation. The interview responses and results were
maintained with the strictest of confidence, and the data was stored securely on a passwordprotected computer and/or in locked filing cabinets within a locked room.
The next categories of risks related to the research study itself. First, if the participants
did not or, could not, answer questions accurately and honestly this would infringe upon the
outcome of the data. Second, if the interviewees’ information was inaccurate or inadequate this
too could skew the outcome of the data. Third, if the participants’ responses to the questions
were construed by their personal biases and opinions or their answers did not accurately
represent the reality of their congregations this too would be problematic. How an interviewee
perceives a given situation may be accurate or, inaccurate.
The final category of risks relate to the researcher. While all the interviews were inpersonal and conducted in a methodical matter, there is the risk of the participants’ responses
being misunderstood, misinterpreted, and misrepresented by the researcher. In the end, each of
these risks independently or, collectively, may have the potential to cause bias within the data.

3.2.15 Limitations
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There are a number of obvious limitations to this study. First, the sample is somewhat
small in size. Second, the participants represent only a portion of the larger denomination. This
means that the research will primarily reflect a particular geographical reality: the province of
Ontario. This may mean that the research may not adequately reflect the broader national
demographic. Third, because the researcher is known to the participants this could cause them to
not be honest with the interviewer.

3.2.16 The Contributions of the Study
This research will provide insight into how congregations in the Pentecostal Assemblies
of Canada express mission. It will help local pastors, churches, and the denominational
leadership determine to what extent churches within the Pentecostal Assemblies of Canada are
influenced by missional thinking, particularly as it relates to theology, practices, and actions. It
will help churches ascertain how they are responding to the cultural shift within Canadian
society. Additionally, this research will help with reflection regarding leadership style, pastoral
development and training, theological dialogue, and doctrinal instruction. Finally, it will identify
future action and next steps moving forward. As a researcher whose primary focus is local
pastoral ministry, this research will continue to inform and shape personal meaning for the
researcher in pastoral ministry.
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Chapter 4
Findings

This chapter will focus on the continuous interplay between data collection and analysis.
Constant comparison is the centre of the process. Systematic comparisons will be made
throughout the analysis inquiry. This chapter will give an answer to such questions as what can
be observed, what the data suggests, and from whose point of view.

4.1

Analysis of the Data

As one looks at how mission is expressed according to the participants and the churches
they lead, three specific themes develop from the data. They are: intentionality and
deliberateness, creativity and innovation, and the importance of place and context. It should be
noted that, while they are listed in order of one through three, this is not to suggest the priority of
any one theme over the others; all are of equal importance.

4.1.1

Theme One: Intentionality and Deliberateness
Each participant, along with their congregations, was intentional about how they

expressed their mission, why they expressed their mission the way they did, and how mission
was realized.
All, of the participants and representative congregations had statements of organizational
mission, vision, and core values in one way or another.292 This suggests a certain degree of
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Different people and organizations have varying understandings and definitions of what statements of
mission, vision and core values mean. The researcher’s understanding, definition and usage of said statements are
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intentionality and deliberateness with regard to their passion and focus for mission. However, the
more accurate measure of the participants’ understanding of mission was whether or not such
statements were taught, known, and subsequently lived out by the congregational membership
and adherents.
Fourteen of the sixteen participants interviewed said that their church had a clearly
defined and concise mission statement. Eleven had a clearly defined and concise vision
statement, and ten of the sixteen said they had a clearly defined and concise set of core values.
All of those who had a mission statement, vision statement, and/or set of core values posted them
on their church’s website. (All sixteen churches represented in the study had a church website.)
Of those churches that had clearly defined mission, vision, and core value statements, only seven
had such statements mounted in a physical space for the congregation to view.
When participants were asked if they actively communicated their church’s mission,
vision, and core values to their congregants, nine answered “yes,” three said “regularly,” two
said that the “teaching happened periodically,” and two others answered “no.”
With regard to the congregations’ understanding of mission, it should be noted that, of
the participations who answered “yes” to said questions, the percentage fluctuated within their
respective congregations and between congregations. It should also be noted that it is assumed
that when participants answered in the affirmative, they did not mean every congregant and that
there was an assumed percentage of their congregations who did not know or live out the

these. Mission is who or what an organization desires and aims to be or do. Or, to put in another way, mission
determines where an organization seeks to go. In other words, mission is the desired goal, the end game. Vision
provides how the organization will achieve the goal or mission. Vision provides the pathway. Core values provides
the rationale. It addresses the why question. Core values are rooted in what the organization believes and holds to be
true.
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church’s mission, vision, and core values as part of their life and faith. It should also be assumed
that the participants were speaking in general and relative terms.
When asked if they thought their congregants had a clear understanding of their church’s
mission, vision, and core values, twelve believed that this was the case, one said “somewhat,”
and three answered “no.” Finally, when asked if the congregation lived out the church’s mission,
vision, and core values as part of their life and faith, eleven participants answered “yes” and five
were unsure. Those participants who fit into the category of “unsure” did not know or were
unable to ascertain whether or not their congregants were actively living out the church’s
mission, vision, and core values.
The following examples are ways in which the participants responded to the inquiries
above. Izzy’s church mission statement read: “[Church Name] [e]xists to glorify God and to
make Spirit-filled disciples who will encourage and equip one another and impact our
community and our world.”293 Izzy went on to say, “[w]hat we have done is taken our mission
statement and we have broken that down into three things: We want to see people be
worshippers, we want to see people who are Spirit-filled believers, who encourage and equip one
another.”294 Izzy when on to explain, that, they had distilled these statements down to three
words: ‘Connect, Develop, Serve.’295 On the logic behind distilling a mission statement down to
a single concise statement he said: “People don’t remember a long statement but they will
remember three words, ‘Connect, Develop, Serve.’ ” 296 These same three words were displayed
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Izzy, interview with the researcher, July 16, 2015.

294

Izzy, interview.

295

This is not unique to churches. Many organizations and businesses do something similar as well, as it
helps with branding.
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at the front entrance of the church building, published in the church’s weekly bulletin, and posted
on the church’s website. Izzy maintained that the majority of the congregation was aware of the
church’s mission statement, but they recognized that this awareness encompassed various levels
of understanding.
Distilling the mission and vision of the church down to a few key words was not unique
to this congregation. Other churches did something similar. One congregation used the words,
“Begin, Belong, Be ready.”297 It, too, was displayed on the foyer wall at the entrance of the
church building. The pastor explained:
We want to help people “begin” life with Christ and “begin” to be in community. So, we
are staffed and have ministries that help new Christians and people new to the church
“move in” and “move towards” membership, which for us doesn’t mean you get to vote
at the annual meeting. It means something more. You’re a committed part of the body life
here. The best way that you can “belong” is to be part of a small group. So under “be
ready” we look for people to serve one another and to serve the community or missions,
people who are followers of Jesus reaching people who are not.298
It is worth noting the sense of directional flow in this participant’s comment. A person
enters a faith process, continues to move toward a committed part of the life of the community,
and in turn invests in another and the process begins again.
One the largest congregations in the study, a church with multiple weekend services and
multiple locations, also had a distilled version of their mission statement. The longer mission
statement was: “[C]onnecting to Christ in his family. Growing together in Christ’s likeness.
Serving Christ’s mission in the world.”299 There was also a distilled version, “[C]onnect, Grow
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and Serve.”300 This church also had a distilled vision statement, “[O]ne Church, One Message,
Many Expressions.”301 The church was diligent in communicating mission and vision to the
congregation. The pastor elaborated:
I reiterate it at staff meetings, at board meetings, we do it at our annual business meeting.
Four times a year we get our highest capacity leaders together and we do what is called
an “Inspire night,” and at that night I’m on the front end or . . . my associate is on the
front end and we are re-engaging mission, vision: “Here’s what we are about. Here’s
where we are going.”302
Another congregation did something similar. They communicated their mission this way:
Our Mission is to Make Disciples of Jesus Christ. This happens through living out the
Great Commission (Matthew 28) plus the Great Commandment (Mark 12). Our Vision:
Connecting with Christ and His family. Growing together in Christ’s likeness. Serving
Christ’s mission in the world.303
Here too, we see this distilled to three main words: Connecting, Growing, Serving. These words
were also displayed physically at the entrance to the building, published in print media, and on
the church’s website.
Other churches had “disciple-making” as the main focus of their mission and vision
statements. Mission and disciple-making are clearly linked together. The argument could be
made that Jesus defined mission as discipleship.304 However, as Alan Roxburgh points out
disciple-making becomes problematic when it losses its way, turning inward on itself becoming
internally focused and insular rather than externally focused. Roxburgh describes this dichotomy
as being either centripetal and centrifugal. For Alan Roxburgh, the centripetal movement is
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directed inward toward the congregation. Roxburgh refers to this as: “…the attractional model
church.”305 The centrifugal movement is directed outward, away from the church, which is the
missional church model.
However, some observers see mission as something larger than either/or. They view
mission as both/and, being two directions of movement. One such observer is Richard
Bauckman. He writes:
The church’s mission requires both the individuals and groups who, authorized by God to
communicate his message, go out from the community to others, near or far, and also the
community that manifests God’s presence in its midst by its life together and its
relationships to others. The image of witness, not a geographical one but one which lies
near the heart of the biblical understanding of mission, important in Isaiah, John, Acts
and Revelation, transcend the two aspects.306
Murray Dempster comments: “All programmatic expressions of the church – whether designed
to evangelize those who need salvation, or to nurture its own congregational life, or to reach out
in service to the hurting and the oppressed – need to be rooted in, and give expression to, the
church’s mission.”307
Some participants in the study understood mission to be the former and others, as the
latter and still others, as both. For example, one participant said: “[O]ur vision is ‘disciples
developing disciples.’ ”308 When asked if they could elaborate on that statement, the participant
responded by saying, “[o]ur strategy is always ‘disciples developing disciples.’ Everybody
knows ‘disciples developing disciples.’ ”309
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Alex’s church’s mission statement reads:
In the power of the Holy Spirit we will go to the community of [Name of Community],
the city of [City Name], the nation of Canada, and to the ends of the earth and preach the
gospel to all people and make them into the disciples of Jesus Christ.310
They also had clearly defined statements of vision, core values, and strategy that outlined the
church’s agenda up to the year 2020. Additionally, this congregation also had a distilled version
of their church’s vision and mission, which states: “[Church Name] is a place to believe, to
belong, to be loved.311
Another congregation stated their mission this way: “We exist to make disciples who, in
turn, make other disciples.”312 Subsequently, this congregation had a clear and concise vision
statement and a set of core values. What is unique about this particular congregation is the way
in which they communicated their mission, vision, and core values. The pastor commented:
“Every Sunday we go through the whole business of mission and vision . . . it appears on the
screen every week.”313 When the pastor was asked about the communication of core values, the
response was: “I share them with you when you come to our newcomers luncheon.314 So, you
wouldn’t get to that until you get there.”315
Lee’s congregation had their mission, vision, and core values clearly displayed in the
foyer of their facility because they wanted them to be visible to their regular attendees and
310
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is about.
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newcomers. The prominent placement of mission, vision, and core value statements in visible
locations was intended to serve as a constant reminder of the ethos of the church; that is, what
they were doing and the mission direction of the church.
One participant’s congregation had three clear and concise mission statements, one for
each of the various parts of the church’s function. This church had a mission statement for what
they referred to as “the weekend experience.”316 The mission statement read, “[b]oldly
proclaiming the truth in grace in a way that leads to repentance.”317 They also had a mission
statement for their weekly small group gatherings that they called “life groups,” which read,
“[t]eaching people to follow Jesus in their personal life through Bible reading, prayer and
hearing the voice of the Spirit and mentoring others do the same.”318 Their third mission
statement pertained to outreach: “[r]eaching people who are far from God with the love of
Jesus.”319
Sam is the Lead Pastor of a church that held two Sunday morning worship services at its
main location and a third service at a secondary site. The combined attendance of the three
services was over eight hundred people. Sam confirmed that they had clear mission, vision, and
core value statements, and added that these statements guided everything they did as a church.
They made it clear that mission, vision, and core values were taught in such a way that everyone
was able to quote them from memory. To reinforce their argument, Sam quoted the church’s
mission and core values from memory:
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We exist to help people reach their ultimate redemptive potential through a personal
relationship with Jesus Christ. We have four core values. Core Value number one:
Everybody is loved by God and thereby accepted by us. This is so they might receive,
repent and be reconciled unto God. Core Value number two: The Bible is our moral
compass. Everybody has a moral compass; the Bible is our moral compass and it guides,
guards and grows us for life. Core Value number three: Everybody is uniquely gifted and
called by God to fulfill his purpose, and that gives you significance and servanthood in
your life and you are to use those gifts and skills to follow him. Core Value number four:
Everybody is called into a missional process, both globally and locally, to mobilize the
Kingdom of God, both personally and corporately, and everyone is called to find that
ultimate responsibility.320
The researcher noted during the course of the interview how eager Sam was to quote their core
values from memory. They were also quick to convey that quoting from memory was not just the
case for them personally but that their staff and many of their congregation had also committed
these to memory.
At least two things stand out about this. The first is the length of Sam’s congregation’s
core values compared to the distilled versions mentioned above.321 The second is, the
commitment to memorization. Concise statements that consist of three words, or three short
statements, are much easier to commit to memory than are longer statements such as Sam’s.
Two participants, both of whom lead churches of approximately a thousand Sunday
morning worshipers, had mission, vision, and core values that were stated somewhat uniquely.
The first church, in place of a mission statement, had a purpose statement: “Our purpose is to
help people find and fulfill their purpose in Christ.”322 During the interview the participant did
not give a reason for why they choose a purpose statement rather than a mission statement. There
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may or may not be any difference between a mission statement and a purpose statement.
However, one possible reason might be the influence of popular books like The Purpose Driven
Life by Rick Warren.323 This is only an assumption by the researcher, based solely on the
researcher’s prior knowledge of the interviewees and their churches prior to the interviews.
The pastor of this congregation said that they had eight core value statements as well, but went
on to add that they doubted very much if most of the congregants had a clear knowledge or
understanding of them.
The second church, rather than having a mission, vision, and core values statement per se,
had six statements under the heading, “Mindset and Mission.”324
Only eight of the sixteen churches represented in this study had clearly defined
statements of mission, vision, and core values. The remaining eight had either one or two of the
three statements. Four churches had only a mission statement but neither a statement of vision
nor core values. Two had mission and vision statements but not a set of core values, and one had
only a set of core values.325
The data seems to suggest that statements of mission, vision, and core values had some
measure of impact on the overall heath and growth of the congregations. Unfortunately, the study
was unable to determine how beneficial such statements were; whether churches with such
statements grew in size and health because of them, or whether those churches’ successes would
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have been affected negatively if they had not had clearly defined mission, vision, and core values
statements. It is interesting to note that every participant with Sunday morning attendance over
five hundred had some combination of the three statements that guided them. It is also worth
noting that, of the twelve largest congregations in the study (those with an attendance exceeding
one thousand five hundred, three of which had a Sunday morning attendances two thousand
people or greater), all had clearly defined mission statements that were well understood and
adopted by congregants. The three largest churches had full, clearly defined mission, vision, and
core values statements. The findings indicate that all the churches represented in this study had a
clear sense of mission, vision, and direction.326

4.1.2

Theme Two: Responding to Need Wherever It Exists with Creativity and Innovation
The data shows at least four commonalities among the participants. The first is their

common awareness of their belief and responsibility toward mission; in other words, the
necessity of mission. Francis made this comment:
Mission is not going to the community and throwing our used clothing out the window to
pacify our middle-class conscience. Jesus went out with his disciples to bring good news
to people; he went out to heal and to help. He didn’t go out and put a sign up saying, “I’m
renting a hall, I’m going to hold evangelistic meeting.” He went out and met the needs of
people . . . Jesus didn’t come to be served but to serve, so who the heck do we think we
are as leaders to think the church is here for us.327
Francis’s comment highlights the participants’ understanding regarding their missional
mandate, which is to serve the greater community in their particular contexts. This also
highlights a shift in mission; that is, moving away from a salvific form of mission focused on
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people’s souls, getting people “saved”—which is often done propositionally or through
proclamation—and moving toward a humanitarian-based mission focused on meeting real and
practical needs tangibly and in meaningful ways. Francis’s comment also highlights an
understanding that mission is outward focused as opposed to inward focused; that is, mission is
about the greater community, not just one’s faith community. In other words, mission in this
sense is about context and culture. Alex echoed this attitude by adding that their mandate was,
“[t]o have a presence in this community rather than being here in this building.328
This then brings the conversation to the second commonality among the participants; the
data showed that they were purposeful by actively looking for and pursuing opportunities for
missional expression within their respective communities, and they did so in such a way as to
make their presence known within the greater community. Toward this end, Taylor commented
that, “[t]he mandate is not for the church, in its body, but to be present in the community.”329
The third commonality is that, while every participant was intentional and deliberate in
pursuing opportunities for missional expression, they did this by identifying needs that were
unique and specific to their particular local contexts and communities. They did this by
attempting to meet the needs they identified with creativity and innovation, the final
commonality. Blair made the observation that, “[w]e are of the conviction in Canada that there is
a growing sense of skepticism, cynicism, and disillusionment with the church. We don’t want to
be gimmicky about it. We want to surprise people with grace.”330
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These four commonalities helped inform the participants’ understanding of mission and
their missional activity. However, while the participants in this study and the congregations they
served were active in identifying needs within their local contexts, neighbourhoods,
communities, and cities, their missional expressions can be summed up loosely in the following
nine ways: food and clothing, pregnancy care and support, schools and education, sports,
seasonal, parties and celebrations, supportive partnerships, prayer initiatives, and church
facilities.331

4.1.2.1 Food and clothing. The data showed that a common way in which churches express their
mission locally is by collecting and distributing food. Almost every church represented in the
study was involved in food collection and/or distribution, or in feeding people in some form or
another. Francis, a pastor of a large church in the Greater Toronto Area, said that “[f]ood and
clothing is huge for us.” 332 Taylor commented that: “[w]e work strongly with our food banks
and our emergency shelters and prisons.”333 The comments of Francis and Taylor reflect how, in
some situations, congregations went about providing food and clothing as a congregation without
any assistance from other organizations, and in other situations and contexts, congregations
partnered with other organizations and agencies in order to meet needs and at the same time
fulfill their mission. The reader will observe both actions modeled by various congregations in
different ways below.
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Another participant talked about how the congregation they serve did food collection for
the local food banks throughout the year. Two of the key times for this collection were
Halloween and Christmas Eve. Three of the churches represented in this study had food banks
located on their church properties. One church had two portable school classrooms, one being
used as a clothing bank and the other as a food bank. Thirteen of the sixteen churches in this
study stated that they were involved in either food collection and/or distribution. Providing
clothing was less popular, with only two churches involved in clothing collection and/or
distribution.

4.1.2.2 Pregnancy care and support. Half of the sixteen participants reported that their
congregations were involved with organizations whose core purpose centred on issues pertaining
to woman and pregnancy.
Izzy said that the church they pastor worked with several organizations—Christian and
secular—that supported pregnant woman who needed assistance and women who needed shelter
fleeing abusive situations. Kent made the observation that, in the particular city in which they
were located, there was an absence of agencies that helped with crisis pregnancy and support;
they stated, “We are the Crisis Pregnancy Center. We also have a ministry for new moms.334
Blair, along with the church they lead, partnered with their regional police force to support the
Pregnancy Help Centre. Blair commented that their approach to this delicate area of mission was,
“[i]nstead of saying, ‘we’re against abortion,’ which we are, we say, ‘we are going to celebrate
life.’ So, we throw a party for the Pregnancy Help Center. . . . the great thing for us is, people

334

Kent, interview with the researcher, July 28, 2015.

122

walk out of there and they’re always just so thrilled, so grateful.”335
Abortion is a highly contentious and potentially divisive issue. There are strong opinions
on both sides of the issue and there are deep feelings and emotions attached to those opinions. By
reframing their approach, Blair and their congregations were able to move the conversation away
from a negative to a much more positive approach and, at the same time, avoided having to
choose sides. By doing this, they were able to set aside the issue and care for the people. Their
concern for pregnancy care and the support of mother and child were legitimate in that they were
involved in meeting physical needs in practical, tangible, meaningful ways such as providing
food, diapers, clothing, shelter, emotional and mental health support, etc.
This approach can also be observed in the following statement by Jesse:
There are two things that we do . . . working with young women who are pregnant and
want to abort, so we take them in and we care for them. Then there is the Pregnancy
Health Centre. So, we support those two. Then we have what is called . . . “men’s task
force.” And what that is, if we know someone in the community, a single mom or
someone, who has a place and some repair has to be done, we have a group of men who
we send out there. If you can’t afford to buy the parts we will buy them, we will take care
of it.336
The inclusion of mature men into this mission matters because they have the potential to provide
a healthy male presence where there is an absence of one, even the possibility of the presence of
an older brother or father figure in some situations.

4.1.2.3 Schools and education. The data also showed that participants understood that an
aspect of their expression of mission locally was through schools and education. Six
participants said they were involved in missional efforts on university and college
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campuses. Some of those institutions were located in, or within close proximity to, their
local context, but other institutions were not. Alex and their congregation supported
chaplaincy at the University of Toronto, but technically the university is located well
outside what they considered their local missional context.
Lou’s congregation is one of two churches who provided help for university
students who might be at risk from the realities of on-campus partying. So they partnered
with an organization called “Red Frogs,” and when they did, Lou commented, “[i]t just
took off.”337 Sam’s congregation was the other one that connected with “Red Frogs.”338
Sam also partnered with a local bar close to the university so that students would have a
place to gather off campus just to hang out and listen to live music. At the time of
writing, the pastor and the bar owner had agreed to the idea on the condition that this
would happen at specific days and times.
Another participant reported that their missional expression toward university and college
students was by offering a free meal. Each week they fed one hundred eighty students.339
At the elementary school education level, churches focused most of their attention on
providing resources for underprivileged students. One of the ways this was accomplished was
through providing backpacks for students. Five participants said that they provided these
backpacks filled with school supplies. One participant’s congregation adopted the most under-
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resourced school in their city. The participant stated: “There’s only one hundred and fifty kids in
the school but two-thirds of them are under-resourced, they wouldn’t have school supplies. . . .
We provided them with one hundred backpacks filled with school supplies.”340 Additionally,
once a month the church staff provided lunch for the entire student body, and during
Thanksgiving they provided what they called “Thanksgiving-in-a-box.”341
Another participant reported that the congregation they served was involved with local
elementary schools through an initiative called “Nutrition for Learning,” which provides
breakfast for students from September to June.342
Other participants expressed their mission to students by providing after-school programs
such as free tutoring, music, and language lessons. Apparently, forty students took advantage of
this opportunity every day of the week.343 Others did similar things but with a different flair. For
example, Sam’s congregation is actively helping to meet the needs of the Somalian immigrants
in their city. They commented:
We operate a music program for . . . kids from other countries whose parents are
immigrants. So, we teach them music lessons: guitar and piano. We have reading buddies
for parents where English is not their first language. We help the kids do their homework
a couple times a week.
They went on to tell this story:
We did a campout with a bunch of kids and they were all from Ethiopia and they never
heard of a smore. In fact, when we started the bonfire some of the little kids started to cry
and be upset. When we asked the mother what it was about, she said, “the only time we
see an open fire in a tire well [sic] like this is when there’s going to be fights.”344
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What is notable about these two previous comments, and is observable in other places
within this chapter, is how much missional activity was directed toward helping and supporting
individuals and families new to Canada. Every church, in one form or another, was invested in
helping people who were new to Canada. Sometimes this was stated directly, as seen above; at
other times it was inferred. Mission to people new to Canada was significant for the participants
and the congregations they lead. Concern for people new to Canada comes out of a greater
context for Pentecostals. Historically, Pentecostals have always been involved in reaching other
people groups, evidenced in their passion for global mission. But it is also in keeping with
Pentecostalism’s care for the poor, marginalized, and disenfranchised. In other words, at its
roots, Pentecostalism was a movement of the poor, to the poor. While Pentecostalism, over its
one hundred plus years of existence, has evolved, changed, and developed, the roots still
continue to show, as they do among these participants and their interest in people new to Canada.

4.1.2.4 Sports. Two participants said that they had hired a “sports chaplain” to help facilitate the
church’s mission in this area. Ten of the sixteen pastors interviewed said that they used sports as
a means of facilitating their church’s mission. One participant told the interviewer that their
congregation offered basketball, volleyball, baseball, and golf clinics. They had also built two
beach volleyball courts in their overflow parking areas. Another participant reported that, for
their congregation, soccer achieved the most traction in their community. For a week during the
summer, they had six Brazilian soccer coaches provide soccer camps in the morning for children,
in the afternoon for teens, and in the evening for adults. The pastor elaborated:
We have a church soccer team and it competes in the community at quite a high level.
And, speaking about that, at our Community Family Festival, Labor Day Sunday, we will
be having a ground-breaking ceremony because we will be building a regulation size
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soccer field right here on our property, with bleachers and lighting so teams could play at
night. We feel that will be a real connection with our community.345
Other churches had further creative ideas for sports, such as installing beach volleyball
courts for their community.346 Another took advantage of their multifunctional worship by
transforming it into the largest indoor skateboard park in southwestern Ontario. The participant
said:
We have over five hundred youth that attend this skateboard park every month. All five
hundred do not attend [Church Name]. We’re the only church that, on Thursday and
Friday nights, the entire parking lot just smells of pot. I always tell our people, “if you
want to see how to reach your community . . . get involved in their lives.”347
One can detect in Sam’s comment the sense that some missional activities that
congregations engage in receive negative pushback from parishioners. This raises the question of
who belongs.348 There are social and religious expectations of who belongs. There is also Jesus’s
expectation of who belongs. Jesus continually pushed the boundaries on who was reached and
who belonged by hanging out with people whom parishioners and society rejected. Sam was
doing something similar by reaching out to and hanging out with skateboarders and pot smokers.
Participants also talked about providing summer camps each year and sponsoring kids’
hockey, baseball, basketball, and soccer teams throughout the year. Other participants installed
and maintained several soccer pitches on their church property and allowed the city soccer
associations to use them, free of charge.
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4.1.2.5 Seasonal. Easter and Christmas were leveraged by many of the participants as times for
missional expression within their local contexts. Again, the participants were creative in their
approaches to missions. Blair offered a fresh perspective when they stated, “[w]e believe
Christmas is a big deal because God sent his Son incarnate. We believe that the church should be
the leader in the party of Christ as the Lord Messiah, Jesus has come.”349 In light of this Blair
said,
We rented the theatre, Cineplex Odeon, the first Saturday in December. We have been
doing it for seven or eight years. We took out a half page ad in the local newspaper, we
say; “Merry Christmas Durham.” Fifteen hundred people will show up and jam into the
theatres. Starbucks partners with us, as do A & W and Boston Pizza. Cineplex partners
with us. We show five family-friendly movies and we always show the nativity story as
one of them.350
Blair reported that the church they pastor was involved with “Angel Tree,”351 which
provides gifts to children on behalf of their incarcerated parents. Francis reported that, during the
Christmas season, they provided Christmas baskets filled with enough contents for an entire
Christmas dinner complete with a Turkey and all the fixings and treats and small gifts for the
kids. They did this for hundreds of needy people in the Greater Toronto Area. Taylor spoke
about knocking on doors in their neighbourhood and giving away free bags of groceries as a way
of meeting needs, being generous, and celebrating Christmas simultaneously.352 Izzy talked
about an event in the congregation they lead called “The Seven Days of Christmas.”353 During
these seven days, they provided for sixty-five families in a low-income area of the community.
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Shannon reported an event through which the church they serve partnered with the city during
the city’s “Festival of Lights”354 by doing a “Living Nativity” for a few thousand spectators.355
Other participants reported that they produced Christmas and Easter presentations
complete with music and drama. Pat reported that “[a]t Christmas we have three plays and we
would have nine thousand people who attend that. For Easter, we do five plays and we have
fifteen thousand people for those plays.”356
The data showed that twelve of the sixteen participants reported that the Christmas
season was a strategic time of the year for their congregations to express their mission in their
local context.

4.1.2.6 Parties and celebrations. Eight participants reported leveraging other, non-Christmas
occasions throughout the year for the express purpose of facilitating their local mission. For
instance, participants hosted annual Canada Day parties. Some participants held Super Bowl
parties. Two more participants said they hosted Labour Day Weekend parties for their
community. The pastor of one congregation said: “We have bouncy castles. We will have face
painting, we’ll have a movie, we’ll have a petting zoo, horse rides, candy-floss. It’s just a familyfriendly event.”357 Another participant said they host “neighbourhood parties.” When asked what
a “neighbourhood party” entailed, Alex answered:
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People will open their front lawns and we show up. We advertise the day before. We put
a big sign on the lawn; we call it “Flash Party.” Our van can carry a jumping castle,
candy floss machine, popcorn, and we show up on the front lawn, we do a little party and
all the kids on that street come . . .358
It was not just the recipients who loved the parties and the celebrations. It seemed that the people
providing the parties and celebrations had just as much fun. Participants were animated and
excited when they talked about having these parties.
Another creative approach to mission through parties and celebration was put on by the
congregation Sam leads. They combined partying and caring for the environment by being
involved in an event called “Clean and Green,” an eco-friendly event with the purpose of
cleaning up the town in the springtime. Sam also said, “We run an ‘Eco-Park Fest’ where you
bring all the various green and clean kind of people together for a little food and everything else,
and they market their wares and things that will help them stay economically friendly to the
environment.”359
Missional expression that involves care for the environment is an important theological
statement and statement of witness. Climate change and the overall well-being of the
environment is high on the property list for many people. This alone speaks well of the Christian
church’s witness. Theologically, Christians are mandated throughout the biblical text to care for
creation. This means that the Christian church should be front and centre when it comes to
environmental issues rather than being the last ones to the party. The good news here is that
Christians and the church are finally not only showing up but hosting the parties.
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4.1.2.7 Supportive partnerships. As a way of carrying out their mission, congregations also
partnered with other churches, ministries, organizations, and agencies. For example, one
congregation gained approval and access to be present at the citizenship court where people were
being sworn in as new Canadians, and functioned as a resource for these new Canadians. Once
again, one sees the interest that Pentecostals have in people new to Canada.360
One larger congregation from one denomination assisted a smaller congregation of a
different denomination by sending out paid staff as a way of serving and helping them. The
sending church covered the person’s salary for a period of six years.361 This same congregation
was also heavily invested in what they called the “We love [City Name] Initiative,”362 which
involved the collaboration of more than thirty churches doing practical service. The participant
reported:
We made it a week-long thing and we had about four hundred and fifty volunteers. We
blitzed the neighbourhood by the church and asked if there were any small projects they
needed to have cared for. We sent out several teams to do that. We went door-to-door
cutting grass, we ran two carnivals that week, and a blood bank. We did an evening
where people could sign up on the bone marrow registry. We gave gifts to all the
businesses within a mile of the church. I have forgotten how many there were, forty to
fifty; we took a gift to each of them just say thanks for all you are doing.363
Another participant said that they were in the process of opening a café called “Beans and
Jeans Café,” as a drop-in centre.364 Subsequently they opened a community resource centre just
down the street from their church. The pastor explained:
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Basically, we have leased a unit in a commercial area where there are other businesses,
clinics, and restaurants, those kinds of things. The Resource Centre is free of charge; we
have volunteers that are there all the time. We have nurses that rotate through the Centre.
We have teachers, tutoring. We are open Tuesday to Saturday from 10:00 am to 8:00
pm.365
When this participant was asked about the purpose of the Resource Centre, they responded:
It’s to reach out to our community, to have a presence in the community rather than being
here in this building. So, we offer anything from ESL (English as a second language) to
foot care, blood pressure, diabetic care, literacy programs, parenting classes. We offer
free Wi-Fi access, Skype, and they can come and we help them with resumes. So,
whoever drops in, it’s all free of charge.366
It is noteworthy how the participants viewed themselves in their contexts. They saw
themselves as part of the culture, not as a parallel culture, and were therefore integrated within
the culture. Rather than replicating what other agencies and organizations were doing, they
joined with them to provide resources. However, where there were no such resources,
congregations were active in creating them.367
Alex went on to add: “[w]e opened it on May the second, so it’s fairly new—and it has
been considered very successful so far. A lot of newcomers to Canada use it. This is a very
Indian and Tamil area . . . we are getting known; they are trusting us and they’re coming in.”368
The comments above combine and reinforce some points already observed. The first is
the power and force of the church’s witness through mission, as indicated by John’s comments.
Above we made the observation with regard to caring for the environment, but positive witness
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is also seen when congregations from various denomination cross their lines of demarcation and
division and come together in unity for the purpose of mission.
Also, Alex’s comments are another example of meeting the needs of people new to
Canada in meaningful, practical, and tangible ways. In Alex’s case, it is caring primarily for
Tamil people who live in their local context in Toronto. For Izzy, it is the people who live in
low-income housing units next door to their church property. The church noticed that nobody in
the housing units had flowerbeds. Izzy said, “We went in, tilled the land, and we put flower beds
in, and this year we went back and took them flowers.”369 Some participants expressed their
mission locally by providing support groups and programs to those who were experiencing crisis
in their lives. This was accomplished by supporting people who were grieving, going through
divorce, or dealing with dementia. Other participants talked about supporting a number of local
initiatives that were not directly related to their church: the local food bank, the Philip Aziz
Centre, and Emily’s House.370
One of the characteristics of the Christian mission is caring for the whole person:
spiritually, emotionally, relationally, mentally and physically. These are examples of missional
expression that involve cooperation with other organizations and agencies and focus on care for
the whole person, especially for those who are approaching the end of life.

4.1.2.8 Church facilities. A final way in which churches represented in this study expressed
their mission locally was through offering the use of their church properties and facilities to other
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agencies, organizations, and groups. In doing this they proved to be proactive rather than
reactive.
Four of the participants noted that schools and colleges used their facilities for graduation
exercises for students graduating from Elementary and High School. Other congregations
allowed their facilities to be used for banquets, concerts, seminars training, and blood donor
clinics. All except for one congregation allowed their physical buildings to be used by the
community.
Incidentally, ten of the sixteen churches in this study had gymnasiums as part of their
church building structures. Four more had worship spaces that were considered multifunctional
spaces. One participant said that the church they led had a daycare for preschool children that
operated throughout the entire year. Another participant whose church facility was well used by
the community commented:
We run movie nights for families, and fifty people will come from the community
because we have no theatre in this area of the city. We have people who cannot afford to
take their kids to the theater. The city is paying us to do it. The city cuts us a check to put
movies on our screens and give them popcorn.371
This pastor reflected that, on occasion, they hold a town-hall meeting in which the
neighbourhood comes together and talk about their community and the needs within it. The idea
for the movie night event emerged from one of those town-hall meetings. They also said that
“[w]e have a breast-feeding clinic that they run here. We do free taxes here at tax time. We open
the doors and the city provides everything we need to do it.”372 This congregation also ran five
weeks of summer art and music camps for kids out of their facility.
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Two participants said that, during election time, their facilities were used to host political
debates. Another participant noted that both the police services and fire services had used the
church building for various purposes at different times. Toastmasters and several sports
organizations were welcome to use the church space for their celebrations.373
The majority of the participants in this study saw great value in the use of church
facilities by the community to enhance their local mission.
The data shows that the participants in this research study and the churches they represent
were consciously aware of their responsibility to be missional and that they were active in
identifying needs within their contexts. Consequently, on the one hand, there was a substantial
and healthy amount of diversity and creativity in how the churches expressed their mission in
their local contexts, but on the other hand, the missional activity fit within the eight categories
outlined above.

4.1.2.9 Prayer initiatives: A curious omission. It is noteworthy that only two participants of the
sixteen identified organizing prayer initiatives as a missional expression. This was a surprising
discovery for the researcher, and the reader may find it questionable as to whether prayer
initiatives should be included in a section dealing with common themes of creativity and
innovation among the participants. That there were only two was surprising because of the
emphasis that Pentecostals tend to place on the role and importance of prayer, especially as it
relates to mission. One would think that this number would have been much higher. However,
that two mentioned prayer as an initiative for mission is still significant for mission, but
possibility not significant enough to be identified as a stand-alone marker. Therefore, it is
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included as a subset because it is worth noting what these two participants said regarding mission
and prayer.
John’s congregation organized a prayer initiative for their community called “Pray in
May.”374 The participant reflected: “We walked in pairs up and down every inch of every street
in [City Name] and asked God to bless our city.”375
Alex talked about using prayer walks as a means of identifying needs in their city and
local neighbourhoods.376 That same participant spoke about how riddled with gang activity their
community was. As a result of this, the congregation came up with a plan to divide the
community into seven districts, with seven deacons and seven pastors. Alex said:
Locally we do prayer walks every month . . . for ten years we have been walking every
district and praying and blessing . . . We do this on Wednesday night or a Saturday
morning, depending on the month; we try to do it all year round but January and February
is extremely cold. If we don’t pray and walk, we will stay here and pray for our
community . . . we have seen changes. The first year we did it, they had a major arrest.
They arrested sixty plus gang-related people and cleaned up the whole area. It has
changed the face of the community.377
For Pentecostals, prayer and mission go hand in hand. Much of the missional expression
for the participants in this study and the churches they lead was physical in nature; prayer
initiatives are a gentle reminder that mission, while physical, is inherently spiritual in nature
because it has God as its source. Alex’s comment is reminder of the influence of prayer.
Prayer connects mission with the work of the Holy Spirit. What is curious about this
omission is that historically prayer, Pentecostals and mission are inseparable. For example, in
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both occasions that church historians identify as the origination of Pentecostalism in North
America the people gathered to pray for the Holy Spirit as described in the second chapter of the
book of Acts. In Topeka, Kansas on January 1, 1901, a Bible college student, Agnes Ozman and
her fellow students gathered to pray for that purpose. Five years later in Los Angeles, California,
led by William J. Seymour, an African-American preacher, they did the same thing and as a
result of waiting and praying the Pentecostal revival in North America began. To be clear, while
they prayed for the Holy Spirit blessing as recorded in the book of Acts at the same time they
were praying indirectly about mission because just as the role of prayer in the Pentecostal revival
of the early twentieth century cannot be overstated neither can the connection between the role of
the Holy Spirit and mission be overstated.
It is worth noting that only two participants talked about the role of prayer in connection
to mission. This is a surprising omission. It also raises several questions. Does this omission
imply that with a focus on humanitarian mission that there is less attentiveness given to prayer?
Is this omission an indication of the drift away from a mission that focused on gospel revival
meetings etc. to a humanitarian one? And, is this shift related to a loss of focus on prayer? These
are interesting questions and while not the focus of this study, they would be worthy material for
another study.

4.1.3 Theme Three: The Importance of Place and Context
As can be seen from the above themes, the importance of place is somewhat obvious.
However, the data also revealed that mission had two foci: local and global. While these two
contexts were held in tension by the participants and their congregations, the research also
showed that mission was expressed differently in their local context than it was in the global
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context. Locally, mission seemed to be more personal and hands-on. Globally, it looked
somewhat more remote and financially driven. Additionally, in both contexts, mission had both a
salvific and a humanitarian emphasis.

4.1.3.1 Local and national contexts. How the participants in this study interpreted and
understood their mission locally varied. Some participants interpreted their local context as their
immediate neighbourhoods. For instance, one participant considered their local context to be the
one-and-a-half-kilometer radius surrounding their church property.378 Another participant was
asked if their church had a specific community that they considered to be their local context. The
pastor responded that they had established physical boundaries on a city map and went on to
provide the city street names that were considered the geographical boundaries for their local
ministry context. What they considered to be their local context differed from the
aforementioned participant; theirs was a collection of their immediate neighbourhoods as
opposed to one immediate neighbourhood. Still further, other participants interpreted and
understood their local context to be a specific community within a larger city. For example, Alex
leads a congregation in the Malvern neighbourhood, located in the northeast corner of the city of
Toronto, which borders the neighbourhoods of Scarborough to the south and Agincourt to the
west. The population of Malvern is approximately 45,000. Alex and the congregation they pastor
considered this to be their local context. In addition, other congregations viewed their entire city
as their local context. For example, Pat, who leads a large congregation within the Greater City
of Toronto, stated:
We are a city-wide church, because our television program is reaching around 50,000
people or more per week. We have people coming in from Hamilton, Pickering,
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Newmarket, Bolton and Brampton. The average person drives more than twenty-five
minutes to church. Matter of fact, our deacons did a survey and ninety-six percent of our
church take more than twenty-five minutes to get to our church.379
It is worth noting that Pat used alternative language when they categorized their
congregation: rather than referring to their church as a local congregation, they considered
themselves to be a regional church. When asked what that actually meant, they responded by
saying that what qualifies a congregation as a regional church is, first, size. This particular
congregation had more than twenty-three hundred worshipers in attendance on Sunday morning.
The second qualification is drawing power: people driving from cities other than the one the
church is located in. The third qualification is reach: how many and how far the church’s mission
extends.
Other participants talked about being missional on a national level; that is, to other places
and people in other parts of Canada. For example, the congregation that Francis serves is one of
the three churches in this study who are involved in, and invest in, mission activity in local
communities in Quebec and Nova Scotia, and with the Micmac First Nations community on the
Eskasoni Reserve on Cape Breton Island. Francis’ congregations’ missional expressions in these
other locations within Canada were categorized as both short-term and long-term commitments.
A short-term commitment was somewhere between one to three weeks in duration and usually
involved a specific project or ministry focus, such as summer programs for children and youth. A
long-term commitment was the planting of a church in a given community.

4.1.3.2 Global (international) mission. Without exception, each and every participant and the
churches they lead were involved in global mission.
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Mission, for the participants in this study, was rooted in the biblical text—particularly
Acts 1:8: “But you will receive power when the Holy Spirit has come upon you, and you will be
my witnesses in Jerusalem and in all Judea and Samaria, and to the end of the earth.”380 This
particular biblical text is a meaningful and important one, not just as a missional strategy but also
what mission is to involve for the participants. Several participants cited this biblical text as their
strategy for missional expression. As one participant put it: “We try to follow the model of
Jerusalem, Judea, Samaria and the uttermost parts of the earth. We actually try and make it
work.”381 Francis pastors one of the largest churches in the study and, using the Acts 1:8 model
as the congregation’s mission strategy, said: “I tell the people this, ‘it’s not Jerusalem or Judea or
Samaria or the ends of the earth, it’s and, and, and . . .’ ”382 Another participant who also used
this model explained that Jerusalem represented their local context, Judea represented the
province of Ontario, Samaria represented Canada, and the ends of the earth represented the rest
of the world. Other participants had similar strategies for carrying out their church’s mission but
stated them differently. For example, Taylor said their strategy was, “local, national, and
international.”383
It should also be noted that most participants did not specifically state their strategy for
expressing their mission as clearly as those mentioned above, but all sixteen expressed the
importance of mission being local, national, and international. It was not clear in the data why
some participants did not have a stated strategy for mission.
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In addition to providing a strategy for expression of mission, Acts 1:8 also contains other
important elements for missional expression; namely, evangelism and humanitarianism. For the
participants, “witness” carries with it a strong emphasis on mission as evangelism. That they are
“witnesses” is to be taken seriously. For example, when asked the question, how do you measure
effectiveness with regard to your church mission? Max answered by saying:
I think I’ve been evolving in that. I was raised in a Pentecostal church where Acts 1:8
was probably the foundation of the Holy Spirit’s empowerment to witness, to evangelize.
So, growing up, evangelism was always important. Mission was important. So, I think
that’s part of who I am.384
Mission for these participants fits into two main classifications: salvific and
humanitarian. Salvific is taken to mean sharing or proclaiming the gospel of Jesus verbally.
Some might also refer to this as traditional evangelism. Humanitarian is taken to mean
demonstrating the love of Jesus in tangible, practical, and meaningful ways. These two
definitions, taken together, define what we mean in this study by the terms “mission” or
“missional” for these participants.385
The participants in this study were definite about the salvific aspect of mission. For
example, when asked how they measured effectiveness with regard to their church’s mission,
one participant responded by saying, “Are people coming to Christ, are people getting saved?”386
Lou, who pastors a church of more than two thousand weekend worshippers, was asked the same
question and commented:
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[f]or me the metric is real simple: “are people getting saved?” It’s that simple. . . . Are
people getting saved and baptized? Are people repenting, are they recommitting their
lives, are they being changed? And we know that because they fill out these cards.387
Jordan answered the question by saying, “[i]t’s hard to assess our effectiveness . . . but
we have seen people come in, get saved and get discipled.”388 Another pastor, Kent, answered
the question this way: “I like to see people saved.”389 Francis said that they only support
missionaries “if they are really reaching people for Jesus.”390 Kent and Francis’s responses are
interesting because they, and the congregations they lead, are the two churches that give the most
money to global mission among all the participants. Annually, together, they give in excess of
one million three hundred thousand dollars toward global mission.
All those who participated in this study saw evangelism as a significant, if not the main,
purpose of their mission. Nine out of the sixteen used the word “saved” to describe what they
understood evangelism to mean. The remaining participants used other expressions to describe
what they meant by evangelism. For example, Shannon referred to it as “a passion to reach
people for Christ.”391
However, while the participants were concerned about evangelism, they were also
concerned about the humanitarian side of global/international mission. Taylor said: “[w]e try to
marry those two things.”392 Some of the projects that Taylor’s congregation was concerned about
were fresh water in Africa and the rescue program for people trapped by human trafficking.
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Kelly reported: “We are involved in projects that provide clean water in several countries in
Africa.”393 Francis spoke about their involvement in the aftermath of the earthquake in Haiti and
the Indonesian Tsunami. Jordan stated: “We have a Haitian flag hanging in our worship space as
a constant reminder of our congregation’s commitment to those suffering because of the poverty
and economic situation in Haiti.”394 A Haitian flag hanging in a worship space is a concrete
symbol, in that it creates conscious awareness and continuity.
Concern for children was a priority for many of the participants, and to meet this need,
they connected with and supported other organizations that focused their resources on the
welfare of children. Blair said: “One of the important concerns for our congregation is caring for
children in orphanages overseas in Thailand, Philippines and Brazil. For that reason, we are
connected with Compassion Canada.395
For participants who focused their resources and energies on caring for children
internationally, they did so through the humanitarian arm of the Pentecostal Assemblies of
Canada: Emergency Relief and Development Overseas (ERDO).396 An example congregation is
the one Jordon leads. Jordan said: “Our congregation raises money and sends a team to Haiti at
least once a year and sometimes twice a year, to help feed children.”397
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All sixteen participants and churches represented in this study were involved in global
mission to varying degrees. The participants had either served as missionaries for an extended
period of time or had served in short-term capacity. A short-term capacity would be between one
and four weeks. At least eleven of the sixteen churches represented in this study had sent out
mission teams from their congregation to nations other than Canada.398 Also, eleven of the
sixteen participants interviewed said that they had sent, or regularly send, short-term mission
teams on international mission trips each year.399
The participants’ commitment to global or international missions was also evident
monetarily.400 Every participant reported that the congregation they lead contributed financially
to global mission.
In 2014 the total revenue generated by all sixteen churches was $35,707,621. The total
giving to international mission was $4,224,473. This is a substantial amount of money, and it
accounts for 11.83 percent of their entire combined revenue for the year.401 This high percentage
of money invested in mission may reflect the Pentecostal emphasis and teaching on tithing,
giving ten percent of one’s income to the work of the Kingdom of God. Tithing is something
which is taught and preached on a fairly regular basis in most Pentecostal congregations.
Therefore, as individuals are encouraged to give ten percent of their resources to their local
congregations, congregations follow suit by giving ten percent of their annual revenue to mission
as a way of tithing. However, it should be noted that while tithing one’s income is encouraged,
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the actual amount of giving by individuals fluctuates. As will be observed below, this is also the
case among congregations. All the congregations invest in mission monetarily, but not all tithe.
However, some give more than ten percent of their annual revenue to mission.
When the overall mission giving of these churches is further compared with their
combined estimated net worth—which, according to their Annual Church Report is
approximately $95,612,578. Their missions giving amounts to about 4.4 percent.
In regard to their congregation’s revenue versus giving to international/global mission,
Taylor said: “I couldn’t give you a hard cost. If you wanted to know our over and above giving
to global missions, it would be $307,000.00. That’s just our typical mission’s line on the
envelopes.”402 Taylor explained that the congregation they serve defined mission as “anything to
fulfill the mission of Christ, which is to go everywhere, not just global.”403 Taylor said:
I have so many staff who are committed to living missionally and helping people engage
mission, and they’re active in that over and above what we give . . . So, our budget, our
allocations and all of our ministries know this, they operate this way; they plan their
targets and their goals this way. . . . The reason I do it this way is because I want to be
able to stand in front of a church community and say, “facilities and hard costs, we
cannot get away from that, but all this other money that is donated is going out into
missional expression.”404
Three of the participants divided the money they allocated to mission in a seventy to
thirty percent ratio. Seventy percent went to support Pentecostal Assemblies of Canada
international mission endeavours. Thirty percent went to support other international mission
agencies and organizations. In some cases, local mission efforts were included within the thirty
percent. Two participants divided their mission giving in a seventy-five to twenty-five percent
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ratio. However, the formula was the same as those in the seventy to thirty ratios. The majority
supported Pentecostal Assemblies of Canada international mission activities but they also
supported other local and global mission agencies. Three of those interviewed divided their
mission giving into thirds. One third was designated to support Pentecostal Assemblies of
Canada and other international mission agencies and organizations. One third went to support
local mission efforts, and the final third went to support local mission projects. Another church
divided their mission giving four ways. They gave forty percent of their mission giving to
support Pentecostal Assemblies of Canada missions, twenty percent to support mission agencies
and organizations other than the Pentecostal Assemblies of Canada, and twenty-five percent to
support sending out short-term mission teams from within the congregation (this particular
church sent out five short-term mission teams annually). And the remaining fifteen percent was
used to fund local mission activities. The two churches that gave the largest amount of money to
mission gave ninety and ninety-eight percent of their allocated mission money to fund
Pentecostal Assemblies of Canada international missions endeavours exclusively. Both churches
were also involved in and supported mission work nationally and locally, but did so with other
funding. One church gave approximately a quarter of a million dollars of their annual revenue to
support Pentecostal Assemblies of Canada international mission, on four levels: local, national
and international and other mission agencies and organizations who partner with the Pentecostal
Assemblies of Canada.
The research found that, in most cases, the majority of each church’s mission giving was
given to the Pentecostal Assemblies of Canada. Yet, when the participants were asked how the
Pentecostal Assemblies of Canada’s mission has influenced them personally (i.e., how it has
shaped their personal journey and their leadership style), some answered “a great deal,” others
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said “somewhat,” and still others said “not at all.” Importantly, their greatest mission support in
terms of finances went to fund the international mission of Pentecostal Assemblies of Canada
regardless of how PAOC’s mission influenced them.
One of the participants commented that “[a]ttendance shows how big your church is;
your mission’s budget, giving, and involvement shows how deep your church is.” They
concluded by saying: “Missions is a big deal in our church.”405 Incidentally, of the sixteen
churches represented in this study, the congregation that this pastor served gave the highest
amount of money to international mission, at twenty-seven percent of their revenue.

Conclusion
Three primary themes emerged from the research: intentionality and deliberateness;
responding to need wherever it exists with creativity and innovation; and the importance of place
and context, locally and globally. While these three main themes emerged from the data, it could
not be concluded that any one of these was any more, or less, important than any other. Thus,
they are recorded in no particular order of priority or importance. The data indicates that these
participants and the congregations they lead were intentional and deliberate about expressing
their mission. The data also indicates an expression of mission by responding to need wherever it
exists with creativity and innovation. Finally, the data showed that the importance of context,
both locally and globally, cannot be overstated.
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Chapter 5
Discussion

The purpose of this chapter is to discuss the changing dynamic in mission among
Pentecostals in Ontario: the emergence of humanitarianism which emerged from the central
question How do Pentecostal pastors leading large churches perceive their congregation’s
expression of mission in a post-Christendom Canadian context in Ontario?
As noted previously, the nature and character of the Christian faith is that it has been a
mission-oriented movement from its inception and throughout its history, and it continues to be
so to the present day. Christian mission has evolved, adjusted, and developed over time
according to context and culture. Mission within the Pentecostal tradition has been one that is
both salvific and humanitarian based. What the data showed was that this dynamic was reversed.
The following discussion will explore this evolution in mission. What does this suggest
regarding the participants in this study and are there implications for the denomination in which
they serve?

5.1

A Shifting Understanding of Mission
It was a surprising discovery for the researcher to discover that data indicated a possible

this shift in missional understanding and praxis for the participants in this study and for their
respective congregations.
As a way of demonstrating the participants’ possible shifting understanding and praxis of
mission, the discussion will first consider the shift itself: the changing dynamic in mission. This
next section will discuss this change in a missional framework. This will be followed by
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considering the factors that inform their missional understanding and praxis: the missio Dei; the
Holy Spirit; the biblical text; mission as contextual, missional flexibility, pragmatism and
presence and then end with some denominational implications.

5.2

Salvific and Humanitarian Mission
What does mission require? What does one actually do in mission in practical and

meaningful ways? In other words, what is the content of mission? What is the goal of mission?
First of all, N. T. Wright claims that, “[t]he church doesn’t exist in order to provide a place
where people can pursue their private spiritual agendas and develop their own spiritual
potential.”406 Francis affirmed Wright’s comment with the blunt statement, “Jesus didn’t come to
be served but to serve, so who the heck do we think we are as leaders to think the church is here
for us?
With that said, missional expression for the participants in this study was comprised of
two main components: a salvific component and a humanitarian component—or, to put it
differently, proclamation and demonstration. Here one begins to see the shift in understanding of
mission.
Regarding the salvific component of mission, the participants and their respective
congregations were committed to seeing people come to personal faith in Jesus Christ, what they
referred to as salvation. Missiologist David Bosch suggests that this is historically in keeping
with the tradition of the church’s mission in general; prior to and into the early twentieth century,
mission was “interpreted primarily in soteriological terms: as saving individuals from eternal
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damnation.”407 That the participants were passionate about the salvific aspect of mission was
clearly communicated; for example, part of the mission statement of Alex’s congregation was to
“preach the gospel to all people and make them into the disciples of Jesus Christ.”408 In addition,
Sam testified, “We exist to help people reach their ultimate redemptive potential through a
personal relationship with Jesus Christ.”409
On the one hand, the Pentecostal leaders in this study were clear about the fact that
mission was about people coming to personal faith in Jesus Christ. However, on the other hand,
they were also deeply concerned about meeting tangible needs in practical, meaningful ways.
Douglas Peterson in his chapter titled “Pentecostals: Who Are They?” in the book
Mission as Transformation makes this observation, he says that stereotypically Pentecostals are
considered to be what he calls, ‘otherworldy.’410 What he means is that Pentecostals are
sometimes looked upon as being overly spiritually focused rather than being focused on the
physical and practical realities of life or, they are more concerned with the next life than this one.
But that is not the case. He writes: “As much as pentecostals are allegedly considered ‘otherworldly’, their message is essentially one of immediate help.”411
Historically, as Wilkinson and Althouse point out: “Pentecostalism . . . is appealing
precisely because it meets the needs of those who lack materially.”412 This brings the discussion
to the second component of mission: the physical demonstration of the love of God, or the
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humanitarian side of mission, which may be defined as responding to physical need in tangible
and meaningful ways. Again, care for the poor and marginalized has been part of Pentecostal
mission since it began. Bevans and Schroeder assert that one of the reasons why modern
Pentecostals have such an influence worldwide is because of their emphasis on racial
reconciliation and the outpouring of the Spirit on the poor.413 As previously noted, Satyavrata
suggests that, “care for the poor and marginalized was something that was done in praxis.”414
One of the challenges associated with using terms such as salvific and humanitarian to
define mission is the danger of using distinctively one or the other, rather than seeing them as
two sides of the same missional coin. Murray Dempster comments:
On the one side of the coin, is the concern that ministry emphases on redressing unjust
social conditions and promoting human material welfare may undermine, even though
unintentionally, the church’s evangelistic mandate. On the other side of the coin, is the
concern that the church may be tempted to use its social programmes as a means to
coerce the hungry and the needy to make a public decision for salvation. Both of these
concerns are certainly valid ones. But in addressing these concerns, those who emphasize
evangelism and those who champion social concern are often polarized into opposing
camps, creating, as a consequence, a fragmented approach in many of the church’s
missional programmes.415
This is the tension that these Pentecostals seemed to struggle with but in the final analysis the
communities studied here were much more humanitarian in their expressions of mission than
they were salvific.
Additionally, salvific and humanitarian approaches to mission raise a question: What is
the good news? Mark Harris highlights the debate and difference that exist between the two.
Harris asks the question: Does humanitarianism motivated by the gospel have integrity in and of
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itself, or does it always have to be connected to evangelism?416 The question raises the point
about what qualifies as bona fide mission and what does not. Is the good news to the poor being
saved, or is the good news to the poor helping a person to acquire hirable job skills, helping them
to create a resume (as Alex’s congregation does through a neighbourhood resource centre their
congregation started), and helping them find work so they can increase their self-respect and
dignity and care for their family? Both are good news. As Harris points out, they are not right or
wrong; they are simply two very different expressions of mission.417 For the participants in this
study, their understanding of mission seemed to encompass both. Some participants, like Kent,
leaned more toward the salvific side of mission. Kent maintained that the sign of measuring
success in mission was seeing “[p]eople saved.”418 Other participants, like Blair and Jordan,
leaned more toward the humanitarian side of mission. Blair said: “One of the important concerns
for our congregation is caring for children in orphanages overseas in Thailand, Philippines and
Brazil. For that reason, we are connected with Compassion Canada.419 Jordan stated: “Our
congregation raises money and sends a team to Haiti at least once a year and sometimes twice a
year, to help feed children.”420 Taylor commented, “[w]e try to marry those two things”421 This
last comment seems to be most representative of the participants’ understanding of mission as
being both/and rather than either/or.
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However, the manner in which the participants in this study and their congregations
actually expressed their mission differed somewhat from how they claimed to understand the
nature of mission. The data showed that their expression of mission—that is, how they carried
out their mission—was much less salvific and much more humanitarian in focus and action. In
other words, almost everything they reported as evidence of being missional congregations fell
into the category of humanitarianism, meeting tangible needs, and very little into the category of
salvation. For instance, the nine categories that identify their missional activity—providing food
and clothing, pregnancy care and support, schools and education, sports, seasonal activities such
as Christmas-related events, parties and celebrations, supportive partnerships, prayer initiatives,
and events where church facilities were utilized as community centres for various activities—are
almost exclusively located within the humanitarian aspect of mission; none are directly salvific
in nature.
The same dynamics observed in the participants and their congregations regarding local
mission were also evident regarding global mission. The Pentecostal pastors in this study, not
unlike their predecessors, had a zeal for global mission. This is reflected in Kent’s comment:
“[a]ttendance shows how big your church is; your mission’s budget, giving, and involvement
shows how deep your church is.” 422 It is worth noting that the congregation Kent serves is listed
as one of the top five Pentecostal Assemblies of Canada churches in mission giving, monetarily.
In 2014 the church gave in excess of $600,000. 423 Sam’s comment seems applicable as well:
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“Everybody is called into a missional process, both globally and locally, to mobilize the
Kingdom of God, both personally and corporately.”424
Historically speaking, Pentecostal global mission has been deeply soteriological, placing
a significant emphasis on the personal salvation of the individual. The “[p]assion to reach people
for Christ,” as Shannon said, was a crucial component for his congregation regarding global
mission. Francis was quite clear about this: “We only support missionaries if they are really
reaching people for Jesus.”425 Incidentally, Francis’s congregation gave over six hundred
thousand dollars to global mission annually. The participants would concur with Newbigin, who
wrote, “[T]he church, by inviting all humankind to share in the mystery of the presence of the
kingdom hidden in its life through its union with the crucified and risen life of Jesus, acts out the
love of Jesus that took him to the cross.”426
Conversely, they also spoke passionately about the humanitarian aspect of global
mission. In fact, their passion was to the degree that every participant had personally travelled to
a foreign country for the express purpose of mission—and several had done so multiple times. In
other words, most of their personal involvement and investment, and their congregation’s
involvement and investment, in global mission was in humanitarian areas: such things as feeding
children, supporting orphanages, education, leadership development, community development,
responding to disasters like the earthquake in Haiti, clean water projects, etc.
Whereas early Pentecostals focused primarily on the soteriological aspect of global
mission, the participants in this study seemed to lean more toward the humanitarian aspect of
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global mission. This is not to say that the participants were not concerned about the
soteriological aspect; they were deeply concerned about it. In fact, it is possible for one to
conclude that, by the language they used—that is, what they said about global mission—they
leaned more toward the soteriological aspect of global mission. However, when one considers
what they actually did in global mission, in practice it seemed more humanitarian-focused than it
was soteriological. Jordan’s comment seems to reflect the attitude and actions of other
participants: “Our congregation raises money and sends a team to Haiti at least once a year and
sometimes twice a year, to help feed children.”427
A shift in missional understanding and praxis to one that is primarily humanitarian in
focus fits into a missional framework. This is where we will turn to next.

5.3

Missional Framework
Mission has been described as “[t]he effort to effect passage over the boundary between

faith in Jesus Christ and its absence.”428 Francis mirrored this in an interview by saying, “[w]e
look for people . . . who are followers of Jesus reaching people who are not.429 This is the nature
and character of the Christian faith, as Bevans and Schroeder observe, “[t]he church only
becomes the church as it responds to God’s call to mission.430
It is also the case that the nature and character of mission has evolved, adjusted, and
developed over time, according to context and culture. Andrew Walls makes the point that this
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evolving and adapting according to context and culture “[m]ay in fact be the genius of Christian
mission.”431 Mark Harris suggests that this pattern of transition and adaptability was evident
from Christianity’s earliest days.432 “To be in mission,” say Bevans and Schroeder, “means to
change continually as the gospel encounters new and diverse contexts.”433 An illuminating
metaphor for the changing nature of mission throughout church history is that of a river as it
makes its way to the sea; it “[t]wists and turns . . . [b]oth shaping and being shaped by the
contour of the land.”434
One such contour is the change in Canadian culture, including the ever-changing
religious landscape in Canada. One does not need to be a church consultant or a culture expert to
figure out that things have changed, are changing, and will continue to change in Canada.
Canada has one of the most diverse—and therefore one of the most unique—cultures in the
world. George Hunsberger made the observation that Lesslie Newbigin was prophetic when he
observed that much of the West, and here one must include Canada, has changed from a culture
that was once predominantly Christian to one that is predominately post-Christian and
postmodern.435 Nowhere is the change in Canada’s culture more obvious than in matters
pertaining to spirituality, beliefs, secularism, and faith expression. The attitudes of Canadians
toward Christianity have changed. Blair admitted that, “[t]here is a growing sense of skepticism,
cynicism, and disillusionment with the church . . . we don’t want to be gimmicky about it . . . but
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we want to surprise people with grace.”436 It has become apparent that the diversity of Canadian
culture has rendered much of the what-works-in-one-place-will-work-anywhere approach to
mission no longer applicable.
In Canada’s unique and ever-changing culture, the participants’ experience seems to
indicate that a strong focus on the humanitarian aspect of mission is a wise and effective
approach to mission, especially in a culture and context where proclamation and direct appeals to
faith, no matter how true they may be, are no longer viable. Participants recognized this to be the
reality and found innovative means and creative ways to carry out mission. This is why Blair’s
approach to supporting a pregnancy care center is insightful and helpful: “[i]nstead of saying,
‘we’re against abortion,’ which we are, we say, ‘we are going to celebrate life.’ ”437
Wright is correct when he says that the church does not exist “[t]o provide a safe haven in
which people can hide from the wicked world . . .”438 Not to engage in mission is not an option
for the participants in this study, so they have found ways and means to be flexible in mission—
which, more often than not, require being creative. This approach to mission is not a novel one
but one that has been the modus operandi of the Christian Church throughout its history; that is,
mission adjusts and evolves according to culture and context. This is also the case at both the
micro and macro levels of Christianity; that is, what is true of the whole is true of its various
parts. This is also true for Pentecostals at both the macro and micro levels; that is, Pentecostalism
in general and Pentecostals at the local level, in their respective contexts.
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The Pentecostal movement, from its genesis at the beginning of the twentieth century a
little over one hundred years ago and throughout its history, has had mission at its centre. In
many respects, mission was the organizing principle around which Pentecostalism structured
itself. Veli-Matti Kärkkäinen points out that one of the reasons for this is that Pentecostals
unabashedly considered themselves to be direct followers of the first apostles and therefore see
themselves as carrying on the work that they did.439 William Seymour said in 1906, at the
beginning of the Pentecostal movement, “[G]od’s design in raising up the Apostolic Faith
Church in America was to evangelize . . . the United States and Territories, and throughout the
whole world.”440 Max said that part of the mission and vision for their church was “[s]erving
Christ’s mission in the world.”441 But to leave the discussion here would be to paint an
incomplete picture.
Pentecostal mission places a strong emphasis on proclaiming the good news of God in
Jesus Christ with the goal of bringing people to personal salvation. This will be discussed at
length below. But there is another aspect important to mission for Pentecostals: addressing
people’s tangible needs in meaningful and practical ways. For example, Kydd maintains that the
Pentecostal movement, from the beginning, was a movement of the poor and marginalized to the
poor and the marginalized in society.442 And Satyavrata also notes that, “[t]he Pentecostal
message is very good news among the poor; it answers their immediate felt needs . . .”443
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The discussion so far has focused on mission as it relates to the Christian church as a
whole and to Pentecostalism in a general sense. One more element is necessary in the discussion,
which is the role of mission for Canadian Pentecostals, and particularly for the participants of
this research study.
One can see that mission was very much a part of the ethos of the earliest Canadian
Pentecostals by the fact that their first storefront facility in the city of Toronto was called The
Hebden Mission, also known as The East End Mission on Queen Street, according to Pentecostal
historian Thomas Miller.444 The fact that this was the name chosen indicates the importance they
placed on the role of mission. The findings of this study reflect that the early Canadian
Pentecostals have managed to convey the importance of mission to subsequent generations—
including, but not limited to, the participants in this study and the congregations they lead.
So far this discussion in this chapter has considered the missional practices undertaken by
the participants, the emerging patterns that result from these practices, and how the practices and
emerging patterns correlate with the participants’ understanding of mission. The remainder of the
discussion will concentrate on some of the factors contributing to the dynamic shift in mission
among the Pentecostals in this study. Before doing this it might be advantageous to understand
the missional framework beginning with missio Dei.

5.4

The Missio Dei (The Mission of God)
Based on the participants’ responses, mission begins with God. As Bosch puts it,

“Mission was God’s and not theirs. They were not to make mission their possession but to

444

Miller, “Canadian ‘Azusa,’ ” 5.

159

function in such a way as being invited to participate in God’s mission.”445 In the missional
literature this is referred to as missio Dei, the Latin term for the mission of God. As Guder says,
in recent decades “[m]issio Dei has become the guiding consensus.”446 For the participants, the
Incarnation of God in Jesus Christ proves this more than anything else; this was the original and
single greatest missional act ever performed. As Blair put it, “We believe Christmas is a big deal
because God sent his Son incarnate. We believe that the church should be the leader in the party
of Christ as the Lord Messiah, Jesus has come.”447 The Incarnation reveals that the nature of the
Triune God is essentially missionary—and the first missionary, in that God sent Godself into the
creation in the person of Jesus Christ.
Wright comments, “[G]od intends to put the world to rights; he has dramatically launched
this project through Jesus.”448 But as Wright goes on to say, God’s mission does not end with the
Incarnation; the mission continues with the church. “The church exists . . . for what we
sometimes call ‘mission’: to announce to the world that Jesus is its Lord. 449 In other words, the
church is sent. According to Wright, “The word ‘mission’ comes from the Latin for ‘send’: ‘As
the father sent me,’ said Jesus after his resurrection, ‘so I am sending you’ (John 20:21).”450
Bosch comments; “The classical doctrine on the mission Dei as God the Father sending the Son,
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and God the Father and the Son sending the Spirit was expanded to include yet another
“movement”: Father, Son, and Holy Spirit was sending the church into the world.’451

5.5

The Holy Spirit
Individuals and congregations of the church, generally speaking, function more like

guardians, facilitators, and implementers of mission, but mission is essentially God’s. This is
done, as Alex says, “in the power of the Holy Spirit.”452 It would be a mistake to underestimate
their perception the Holy Spirit’s agency in mission among these Pentecostal leaders and their
respective churches.
Helland and Hjalmarson comment, “[S]pirituality means to live in and by the Holy
Spirit . . . the goal of Christian spirituality is to be enlivened by God’s Spirit.453 This correlates to
the theology of mission previously noted; namely, that mission, first and foremost, is God’s. God
is not only interested in mission but it is God’s prerogative to direct mission, globally and
locally. With this belief in mind, it is logical that one inquires of God, who wills and directs
mission generally and specifically. After all, as Helland and Hjalmarson point out, “Missional
means to participate in God’s mission as he and we work out his will in the world.”454 For this
reason, the participants like most Pentecostals, place a high premium on the work of the Holy
Spirit in mission and tend toward discernment of, and dependence on, the Holy Spirit with regard
to vision. This applies not only to the ascertaining of missional direction but also to the carrying
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out of that mission. The presence and activity of the Holy Spirit in mission helps to inform their
vision and enables them to carry out the vision.
Because of this understanding, participants utilized prayer and prayer walks as a way and
means of ascertaining their mission; namely, to ascertain what God was doing in a particular
people, place, and time and where and how they should apply their efforts. They asked questions
like, Who was in need of help and support? What specifically should be done? And because
mission is God’s, prayer is a means of discerning God’s direction and guidance through the Holy
Spirit’s agency. This added to the participants’ sense of missional passion because they felt God
had given clarity and direction. Francis maintained, “Mission is not going to the community and
throwing our used clothing out the window to pacify our middle-class conscience.”455 These
participants did what one of their predecessors, G. A. Chambers, did and taught: “Pray all you
can.”456 The participants discerned the where, the who, the what, and the how of mission in their
local context and in the global context. Prayer initiatives were very much a part of their
missional strategy. In sum, the church in general and the participants in this study are invited and
empowered to participate in God’s mission in the world through the agency of the Holy Spirit.
Timothy Tennent’s makes this observation:
It is not merely that God gave us a missionary command; God is, by nature, a missionary
God! This does not diminish the importance of the text and its commands, nor does it
diminish the importance of the text in formulating strategy and reflecting on biblical
principles of missiology. The point is merely that ultimately Jesus embodies the Great
Commission – and we are, in the final analysis, confronted not by a command but by
Jesus himself.457
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This then brings us to another factor that has contributed to the dynamic change in missional
understanding and praxis among these Pentecostals, the biblical text.

5.6

The Biblical Text
Another significant influence contributing to the participants’ understanding of the nature

of mission is the biblical text, in particular the text recorded in Acts 1:8. It reads, “But you will
receive power when the Holy Spirit has come upon you, and you will be my witnesses in
Jerusalem and in all Judea and Samaria, and to the ends of the earth.”458 Max confirmed this by
saying, “Acts 1:8 was probably the foundation of the Holy Spirit’s empowerment to witness, to
evangelize.”459 Sam was forthright in saying, “We try to follow the model of Jerusalem, Judea,
Samaria, and the uttermost parts of the earth. We actually try and make it work.”460 Consistent
with Sam, Francis said that, Acts 1:8 was the model they used as a congregation for their strategy
for mission.461 However, Francis added, “[i]t’s not Jerusalem or Judea or Samaria or the ends of
the earth, it’s and, and, and…”462 It became clear that the overwhelming majority of participants
used this text as a biblical strategy for their overarching approach to mission. This is not to say
that they did not understand and respect the integrity of the biblical text as being originally
written about, for, and to a specific people in a particular place and time in history. At the same
time, they took it as a metaphor for their own missional vision and strategy. Jerusalem, Judea,
Samaria, and the ends of the earth function as four concentric circles in which to carry out
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mission, with Jerusalem being the centre, which represents their immediate geographical placing.
Depending on their particular interpretation, Jerusalem was seen as a metaphor for their
immediate neighbourhood, community, or city. Emanating outward from there are the other three
spheres—Judea, Samaria, and the ends of the earth—which again were interpreted differently
depending on the participant, but were generally interpreted such that Jerusalem represented
local contexts; Judea, the province of Ontario; Samaria, Canada; and the ends of the earth, the
rest of the world. Or, as Taylor explained it, “[l]ocal, national, and international.”463 Murray
Dempster has observed:
Responding to human need within a global context with its various cultural matrixes has
generated a staggering proliferation of social programmes in all sectors of the Pentecostal
movement… In one sense this development should not be surprising because from the
beginning of the movement, church leaders established orphanages, hospices, rescue
homes, and lepersariums out of compassionate concern for the homeless and the outcasts
of society. In another sense, the proliferation is surprising because the expansion of social
programmes includes those that are designed to change the unjust social conditions which
perpetuate human ills such as poverty and hunger. These programmes aimed at social
service and social change testify to an awakening social conscience that has been
stimulated by the dire human needs and the devastating living conditions of those to whom
Pentecostals often proclaim the ‘good news’ of the gospel. Pentecostal church leaders, it
seems, have learned the truth of the bumper sticker: Think globally, act locally.464
Dempster’s observation is fitting and helps provide a segue to mission as contextual.

5.7

Mission as Contextual
While the data points to a shift in the understanding and praxis of mission, it is also

interesting to observe how context affects mission. For the participants in this study and the
congregations they lead, mission was enormously contextual.465
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A key component that contributed to their missional expression was how and what they
perceived their local contexts to be; that is, what they meant by and how they understood their
local contexts. For instance, some participants interpreted their local context as their immediate
neighbourhood in relation to the church location, such as Izzy’s congregation, who considered
their local context to be the one-and-a-half-kilometer radius around their church property. Other
participants, like Alex, interpreted their local context as an entire community with an
approximate population of 45,000 within the greater city of Toronto. Still other participants’
contexts were much broader, encompassing their entire city. Pat stated, “We are a city-wide
church . . . The average person drives more than twenty-five minutes to church.466 In other
words, participants had different views and perspectives as to what their local missional contexts
were. Some participants had a much broader view of their missional context than did others, and
some had a much narrower view. The analogy being that a broad view may be compared to
having a 30,000-foot view compared to a narrower view of a 1,000 feet. The size of one’s view
also determines what one does and does not see. This is not an issue of good or bad, better or
worse; it is simply a matter of perspective.
Whatever the participants’ perspective regarding their local context, broad or narrow, it
seemed to have a bearing on how they went about fulfilling their mission in their respective
contexts. For example, mission for Pat’s congregation, a congregation who saw the entire City of
Toronto as their local context, involved a “[t]elevision program . . . reaching around 50,000
people or more per week.”467 Izzy’s congregation, in contrast, viewed the immediate
neighbourhood surrounding their church property as their local mission context. They noticed
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that the low-income housing unit next door to the church had a flowerbed but no flowers. Izzy
said, “We went in, tilled the land, and we put flower beds in, and this year we went back and
took them flowers.”468 In other words, mission looks different from a broad or narrow
perspective. What one sees or does not see fluctuates depending on one’s vantage point. Both
perspectives have advantages and disadvantages. Those who have a wide view potentially miss
the small things and those with a narrow view miss the bigger things. One cannot see the forest
for the trees and the other cannot see the trees for the forest.
Ironically and surprising, it was interesting to observe how many similarities there were
in how the participants’ congregations carried out mission. In many ways, there was repetition in
the missional activities; that is, congregations did many of the same things in their effort to carry
out their mission in their local contexts. However, further investigation revealed some reasons
why this was the case.
First, there was commonality regarding missional activity because, as Alex reasoned,
“[w]hat people need in one location is the same as those in another location.”469 Alex’s
reasoning is correct; some human needs are universal regardless of location. No matter who they
are or where they live, people have similar needs such as food, clothing, security, and shelter.
The second reason for sameness in missional expression was that many of the
participants in this study knew each other, serving in the same denomination together and
pastoring in close proximity to each other within the province of Ontario, so the possibility that
participants may have shared and borrowed missional ideas from one another is likely.
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While there was obvious commonality in how mission was expressed, there was also
variance, creativity, and innovation. For instance, some participants were able to access schools
to carry out mission, while others were not.470 Others were able to partner with their cities for
involvement in seasonal activities such as Christmas events; others did not.471 Still others were
able to leverage their church facilities as community halls,472 while some did not, and others
could not.473 Some participants were able to focus their missional activities on university474 and
college campuses.475 Still others focused their attention on sports476 and recreation477 and carried
out their mission that way,478 but again, others did not or could not.
What all of this says is that, for the participants in this study, context was highly
important and greatly influenced their missional expression; that is, how they practiced their
mission.

5.8

Missional Flexibility
As already noted, mission, for the participants in this study and their respective

congregations, is enormously contextual; therefore, mission requires a measure of flexibility
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depending on the perceived needs in a given context. To put in another way, when it comes to
contextuality in mission, one size does not fit all. Van Gelder and Zscheile observe, “[t]o be
missional allows for flexibility in mission while continuing to be faithful to mission.”479 Or, as
Taylor stated it, “One Church, One Message, Many Expressions.”480
Missional flexibility allowed the participants to respond to mission differently as the
uniqueness of their particular city, community, and neighbourhoods required. Sam was surprised
to discover that doing campouts for the kids of recent Somalian immigrants using open campfires
was problematic. When they started the campfires, the kids started to cry because, as the mothers
explained, “[t]he only time we see an open fire in a tire well [sic] like this is when there’s going
to be fights.”481 Sam did not comment on how they resolved this dilemma.
Food provides an interesting example as a universal need: what may be a food staple in
one culture might not be in another. This example is as common and simple as the difference
between a main food stable being rice or potatoes. It all depends on culture, geography, personal
taste, and preference.
Another example is mission and the needs of students. The needs of post-secondary
students may differ and yet be similar to those of grade school students; both may need support,
but their contexts are unique. For example, Izzy reported that they serve university students by
offering a free meal, feeding up to one hundred eighty students each week.482 Izzy also talked
about being involved with the local elementary schools through an initiative called “Nutrition for
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Learning,” which provides breakfast for students from September to June.483 Blair spoke about
going to a particular elementary school in their neighbourhood; once a month, the church staff
provided lunch for the entire student body, and during Thanksgiving they provided what they
call “Thanksgiving-in-a-box” for underprivileged students and their families.484
Also, some of the needs of a family new to Canada may be similar to those of a single
parent, but there are obvious differences. Alex spoke proudly about opening a community
resource centre just down the street from their church. The purpose of which, Alex said, was to
“offer anything from ESL (English as a second language) to foot care, blood pressure, diabetic
care, literacy programs, parenting classes. We offer free Wi-Fi access, Skype, and they can come
and we help them with resumes. So, whoever drops in, it’s all free of charge.485 Alex went on to
add, “A lot of newcomers to Canada use it. This is a very Indian and Tamil area . . . we are
getting known, they are trusting us and they’re coming in.”486
A smaller city and a larger city with several universities both provide unique possibilities
for missional expression. For example, Max talked about how their congregation in their
particular context ran a “breast-feeding clinic . . . We do free taxes here at tax time. We open the
doors and the city provides everything we need to do it.”487 This congregation also ran five
weeks of summer art and music camps for kids out of their building. A number of the
participants in this study have said that their congregations were involved in mission efforts on
university and college campuses, which involved, for one congregation, supporting a university
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chaplaincy and, for another congregation, partnering with “Red Frogs” as a way of helping
college and university students.

5.9

Missional Pragmatism
Being flexible in mission also required a measure of pragmatism from the participants

and congregations in this study.488 Pentecostals have had a way of taking what they consider to
be the best of culture and harnessing it in order to incorporate it for the purpose of mission. An
example of this is the way in which they utilize technology in their worship services. As it
pertains to this study, the participants’ approach to mission—their visions, strategies, and
actions—tended toward being pragmatic, which means focusing on the felt needs of people in
meaningful and practical ways. Peterson writes this about Pentecostal and mission pragmatism:
The litmus test of pentecostalism, however, is not confessional but experiential. …from
their inception pentecostals have had the sense that they had been called to be ‘doers’ of
the word. … For pentecostals the emphasis has been on the process of living out the truth
rather than on doctrine only. … Pentecostal churches are intent of demonstrating how
their fundamental doctrines work their way out practically in the lives of the people.489
Peterson goes on to say: “Pentecostalism showed itself to be a movement capable of generating
an experiential spiritually and a pragmatic and practical temperament among its adherents.”490
Alister E McGrath in his book Christian Theology observes: “Pentecostalism has, on the
whole, been suspicious of much traditional theology, seeing this as placing too much emphasis
on rational reflection on the Christian faith, thereby neglecting its experiential aspects.”491
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Pentecostal missional pragmatism can also be seen in how they approached mission in
ways such as music and sports. Sam said, “We operate a music program for . . . third generation
kids from other countries where the parents are immigrants and they don’t speak the language.
So, we teach them music lessons: guitar and piano.”492 Two participants spoke about how they
hired a “sports chaplain” to help facilitate mission in their area.
Their pragmatism was also evident in other mission foci as well. Sam’s congregation
partnered with a local bar, close to the university, where students could hang out and listen to
live music. Max gave the example of using their facility as a movie venue because there was no
easy access to a theatre in their area of the city.493 In the same vein but the polar opposite, Blair
talked about how their congregation rented the Cineplex Odeon theatre.494 Another participant
leveraged their church facility to create both an outdoor and indoor skateboard park. Still others
used their buildings as community centres and sports venues to fit in with their mission vision
and strategy.
Their pragmatism also took into consideration other resources within their larger
communities that they could access and/or partner with and support. Rather than “recreating the
wheel,” they joined with community organizations and agencies as a means of mission, such as
“[f]ood banks, emergency shelters and prisons.”495
They also looked around their respective communities to see what resources were not
present and what needs were not being addressed and attempted to meet those needs, such as
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helping people new to Canada, in such practical and helpful ways as learning English as a second
language, tutoring, creating resumes, and providing free internet access.
David Courey writing about Pentecostals and pragmatism observes:
Grant Wacker has suggested part of the genius of Pentecostalism has been its ability to
balance primitivism and pragmatism. The two stood in an unavoidable dialectic, ‘partly
because the logic of the primitive excluded the pragmatic, and partly because pentecostals
almost always denied that the pragmatic existed at all.496
Courey goes on to comment on Wacker’s observation:
This pragmatic immediacy manifested itself on at least three levels and brought into play
a functional and activist priority that tempered the mystical, and ecstatic dimensions of
early Pentecostalism. First, it created an entrepreneurial approach to the business of
ministry that accommodated the realities of the modern world; Second, it fueled a
‘whatever-it-takes’ attitude to the accomplishment of ministry that refuses to be
intimidated or cowed by circumstance or persecution; and finally, it forced Pentecostals
to the border of the mystical and the mundane in their interpretation of Scripture.497
As one considers the missional activity of the participants one can see what was the case for
early Pentecostals is also the case for these modern Pentecostals. There missional pragmatism
coincides with Courey’s three observations. The participants were entrepreneurial in their efforts,
that is, they were creative and innovative. They had a what-ever-it takes attitude, that is, they
were intentional and deliberate and finally, they balanced the mystical and the mundane by
putting ‘boots on the ground’, meeting humanitarian needs in meaningful and practical ways at
home and aboard.

5.10

Missional Presence
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A crucial component regarding mission is presence and intimacy between congregations
and their corresponding local contexts. Presence and intimacy, to varying degrees, seem to
determine the degree to which mission will be personal; that is, “hands-on.”
As Alex pointed out, mission is about being “[a] presence in this community.”498 Taylor
maintained that, “[t]he mandate is not for the church, in its body, but to be present in the
community.”499 However, presence almost always requires, and at times demands, action; as
Francis put it, “[l]ooking to serve one another and to serve the community.”500
Congregational presence, as reflected in the findings of this research, was seen in their
local contexts in multiple ways: providing food and clothing, pregnancy care and support,
schools and education, sports, seasonal activities such as Christmas-related events, parties and
celebrations, supportive partnerships, prayer initiatives, and events where church facilities were
utilized as community centres for various activities.
In the interest of missional presence congregations may want to consider utilizing Don
Everts and Doug Schaupps’ five thresholds, outlined above, as a way of moving their
humanitarian mission toward developing spiritual conversations with the people within their
respective communities. This would require some reflection around what the implications of
crossing the thresholds would mean and what it would look like for each situation. Although the
authors claim that the wisdom tool of the five thresholds “is immediately useable’ any
application would need to be approached and applied with wisdom, discretion and sensitivity.501
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5.11

Denominational Implications
As important and crucial as it is to meet people’s needs in practical and meaningful ways

as the participants and their respective congregations did in this study, there seemed to be
another factor: a possible shift in denominational understanding and praxis of mission. In other
words, does that understanding and expression of mission reflect a possible change in the
Pentecostal Assemblies of Canada?
As noted above the participants in this study serve in churches that exceed five-hundred
Sunday morning worship attendance and many of them have congregations much larger than
that. As seen above in chapter three, at the time when this study was conducted there were thirtynine Pentecostal Assemblies of Canada churches in Ontario that fit into this category.502 What is
not being suggested here is that churches of this size are elite when it comes to mission or, that
they are the only models for mission activity. One can only assume that churches smaller than
five-hundred are as active and possibility more so than the churches in this study and their
missional creativity and innovation maybe just as strong or more so. The reason why this study
focuses on churches of five-hundred or more is simply because the researcher pastors a church
within this range and is interested to know how other congregations of five-hundred or more
express their mission.
As already noted, one of the surprises the study showed was mission tended to be more
humanitarian than salvific. While they still held a strong belief and commitment to reaching
people needing salvation, how they actually expressed their mission was more in keeping with
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meeting people’s physical needs in meaningful and tangible ways. Sam put it this way:
“Everybody is loved by God and thereby accepted by us . . .”503 Francis reflected, “Mission is
not going to the community and throwing our used clothing out the window to pacify our
middle-class conscience. Jesus went out with his disciples to bring good news to people; he went
out to heal and to help.” 504
This kind of missional expression is based partly on their understanding of and approach
to the Bible. They believe that human life is created to bear the image of God and is therefore
sacred.
However, this only tells part of the story. Pentecostals, like many evangelicals, were,
consciously or unconsciously, products of the Enlightenment; namely, the rise of the focus on the
individual. Michael Goheen observes: “Our modern day concept of faith has been so shaped by
the Enlightenment that we often think of faith as mere intellectual assent, and our understanding
of repentance has been individualized…”505 Distinguished senior research professor at GordonConwell Theological Seminary David Wells writes:
Each source, the Reformation and the Enlightenment, has produced its own kind of
individualism. …Reformation individualism produces people whose life choices and
values have a seriousness and intensity about them that reflect their recognition of an
ultimate, divine accountability. It is this sense of a moral universe presided over by God
that drives this individualism to eschew all competing authorities, including those of the
state, the Church and, most importantly, the self.
The individualism from the Enlightenment may have superficial similarities to
that from the Reformation, but its form of accountability is actually quite different.506
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N.T. Wright has commented: “The problem of the individual, which in much Western thought
has been made central to philosophical and theological understanding, is presented in the Bible
as a subset of the larger problem of Israel, of humankind and of creation itself.”507 Wright goes
to say: “Much nineteenth and twentieth-century Christian thought has accepted the framework
offered by the Enlightenment, in which the Christian faith has the role of rescuing people from
the evil world, ensuring them forgiveness in the present and heaven hereafter.”508
Goheen, Wells and Wright do not endorse the individualism of the Enlightenment, even
while they recognize that we are products of the past. The downsides of individualism may be
many and at various levels. However, the upside just might be that one’s sense and awareness of
the self and the individual may lead to a mission that focuses on the self and its particular
tangible needs as important and, may also view the individual as being important, as part of the
larger group and apart from the larger group.509
According to Andrew Root, the Enlightenment placed faith in human progress.510
However, it did not last, of course, with the rise of two world wars, but the residue of the
Enlightenment’s focus on the individual persisted. This was passed on and picked up by
Pentecostals in the early part of the next century and, along with their literal interpretation of the
Bible, influenced their view on personal salvation. However, this also influenced their pragmatic
approach to mission; namely, demonstrating the love of God in tangible and meaningful ways.
For example, it is striking how many participants’ congregations were invested in pregnancy care
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and support. Jesse’s congregation is “[w]orking with young women who are pregnant and want
to abort, so we take them in and we care for them.” 511 Participants also invested in other
practical activities such as nutrition, ensuring that children and adults had good food to eat, that
people had access to quality and climate-appropriate clothing to wear, and educational support
such as after-school tutoring. All of these and more attested to the significance of the individual
person and their felt needs, all of which contributed to mission.
This is a long and roundabout way of asking some pointed questions as they relate to the
Pentecostal Assemblies of Canada as a denomination. Does the possible dynamic change in
mission among the participants in this study reflect a change in the broader context of the
denomination? If so, what does it mean in light of historical Pentecostalism and its primary focus
on personal salvation? And what does it mean moving forward? If the study’s conclusions do not
reflect on the denomination at large, is a humanitarian focus something that should be
considered? One can only ask questions relating to the denomination as a whole because it is
beyond the scope of this particular study. However, a study assessing whether or not there is a
shift in mission across the denomination of the Pentecostal Assemblies of Canada would be a
sizeable undertaking but a worthy and certainly an interesting one.

Conclusion
The discussion in this chapter brings attention to the reality of the nature and character of
the Christian faith is that it has been a mission-oriented movement from its inception and
throughout its history, to the present day. Christian mission has evolved, adjusted, and developed
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over time according to context and culture. This has also been the case with Pentecostals in
general and with the Pentecostals in this study specifically.
The research suggests that, for the participants in this study, there was a dynamic change
in their understanding and praxis of mission; that is, mission was much more humanitarian in
focus than it was salvific in focus.
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Chapter 6
Conclusion

This research study set out to investigate the question: How do Pentecostal pastors
leading large churches perceive their congregation’s expression of mission in a postChristendom Canadian context in Ontario?
Chapter One began by listening to various voices and opinions concerning an overview
of the state of Christianity currently. This is important because the current state of the Christian
church has an effect on its mission. In conjunction with this is the current context; it too has an
effect on mission. For example, contextual realities such the residential school tragedies, the
Truth and Reconciliation Commission Calls to Action, etc. inform decisions regarding mission.
The discussion began with a wide scope of global Christianity. From here the scope of
the discussion began to narrow to the current state of Christianity in the West and in Canada. The
discussion narrowed further to Pentecostalism, Canadian Pentecostalism, and finally to
Pentecostal pastors and congregations within the province of Ontario, which was the primary
focus of this research project.
The review of the literature relating to mission and its various aspects began with a brief
definition of mission was the focus of Chapter Two. The chapter traced the history of Christian
mission and the changing nature of mission from its inception, through the Middle Ages, the
Enlightenment period, and colonialism, to the twentieth century. From there, the chapter looked
at the literature as it relates specifically to Pentecostals. The review also took into consideration
what has been called the modern missional movement, its genesis and evolution from the early
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twentieth century to the twenty first-century, and how it helped shape and mold contemporary
Christian mission. Chapter Three outlined the research methodology, procedures, and designs.
Chapter Four focused on the interplay between data collection and analysis in the
findings, and the three main themes which emerged: intentionality and deliberateness, creativity
and innovation, and the importance of place and context.
The intent of Chapter Five was to discuss the findings gleaned around the central
question undertaken by this research project. The topics discussed were the missional
framework, particularly in light of the shift in understanding of mission as it related to salvific
and humanitarian mission, the Missio Dei, The Holy Spirit, The Biblical Text, Mission as
Contextual, Missional Flexibility, Missional Pragmatism, Missional Presence, and
Denominational Implications, all of which contributed to mission for the Pentecostal pastors and
churches in this study.
Over a hundred years ago the Azusa Street revival took place in Los Angeles, California.
Out of that revival event came a number of realities, one of which was the establishing of the
Pentecostal Assemblies of Canada and eventually the churches represented in this study. Another
thing that resulted from the Azusa Street revival was a sense of mission. From its very inception,
mission has been in the DNA of Pentecostalism and Pentecostals. However, this is neither new
nor unique to Pentecostals but rather consistent with the Christian faith tradition historically. The
Christian faith has been a mission-oriented movement from the beginning to the present day. It is
also the case historically that mission changes and adjusts over time according to various
influences, such as context and culture.
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The remainder of this conclusion will be used as an opportunity to offer some
observations that might be helpful for the church community moving forward, and to discuss
some of the limitations of the study.

Observations
The literature review of this study indicated that Christian mission has evolved, adjusted,
and developed over time according to context and culture. In that this study indicated a shift in
mission from primarily salvific to primarily humanitarian, a contextual evolution and
development of mission also seems to be the case for the participants in this study and the
congregations they serve. However, what the data also suggests is that there is a disconnect
between how the participants articulated their mission in their written statements of mission,
vision, and core values and how they actually went about carrying out their actual mission. For
example, their statements of mission, vision, and core values had a significant salvific thrust to
them, but their actions, their missional activities, were primarily humanitarian in nature and
focus.
Whether or not the participants were aware of this apparent disconnect the data does not
suggest. And, if they were cognizant of it, they did not mention or identify it. Therefore, one can
only speculate.
It may be the case that holding the line on a salvation-based mission in the current
Canadian culture and in their specific contexts is no longer possible. In other words,
humanitarian-based mission may be all that is left. It has been established in this study that
Canadian secular and religious culture and context has changed, and it has changed with regard
to Christianity. Additionally, in a culture that hears about the residential schools on a regular
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basis and hears stories of the effects of sexual abuse by clergy, one can no longer stand on the
street corner and hand out the four spiritual laws.512 It may be that, in the current Canadian
cultural context in which these pastors and churches find themselves, if mission is to take place it
must be humanitarian in nature and focus; that may be the only option available to them. In
addition, the humanitarian aspect might relate to the idea of preaching through example rather
than simply through words. Because of this, the participants in this study find themselves in
something of a quandary. However, the good news is that, when one considers the mission and
ministry of Jesus, it was profoundly humanitarian. The biblical text of the New Testament speaks
about how Jesus “went about doing good and healing all who were oppressed.”513 The Gospels
give multiple examples of the humanitarian nature of Jesus’s mission and ministry, such as
feeding the five thousand, healing people of mental and physical illness and exorcisms.514 One
must keep in mind that the Greek word for salvation in the New Testament is σώζω (sozo),
which also means to heal—it is not just about saving souls.515 In other words, σώζω is as much
humanitarian as it is salvific by definition and by nature, because it deals with the whole human
person and their context.
As Wallace Stegner put it, “The feeling is like the feeling in a football game when the
momentum changes, when helplessness gives way to confidence, and what looked like sure
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defeat opens up to give way to the possibility of victory.”516 This seems like an appropriate
analogy for Christian mission; the momentum has changed from a salvific focus to a
humanitarian one. However, change in culture and society does not have to fill one with despair
or cause one to become frustrated or agitated. Change in culture and society has been one of the
constants of history, and the data reveals that, historically, the Christian church has adjusted its
mission accordingly. Change is something to be expected and anticipated, and therefore
incorporated into missional practices and activities.517
Another observation to be noted about the momentum shifting from an emphasis on
salvific mission to humanitarian mission is that it works. It works for the participants and their
respective faith communities in that they are able to carry out mission instead of being
missionally stuck. It also works for the recipients in the larger community because they are being
helped in practical, tangible, and meaningful ways—and because of this they are receptive; they
respond to humanitarian-based mission. And it works for the congregations represented in this
study.
A further observation worth noting is that what these participants and churches were
doing in regard to mission puts them more in line with the social gospel than it does with
evangelicalism. They were on the streets, in their neighbourhoods, and in their communities
doing things for people, helping them with what they needed. Their practical and tangible
approach to mission may be the very best of the social gospel. The reader will recall that
Pentecostals have historically been suspicious, fearful, and critical of the Social Gospel
movement because it tends toward being more liberal than Pentecostals are comfortable with.
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Pentecostals fear that a theology of salvific mission will be replaced by a theology of works. This
is highly problematic for Pentecostals, who have traditionally been committed evangelicals. This
has caused Pentecostals not only to shy away from but also to be very critical of the social
gospel.
Ironically, Walter Rauschenbusch, who is regarded as the father of the Social Gospel,
was an evangelical, a Baptist. Rauschenbusch stated, “[a] salvation confined to the soul, and its
personal interests is an imperfect and only partly effective salvation.”518 Traditional Pentecostals
would disagree with Rauschenbusch’s statement, but would the participants in this study?
What might be of benefit to the pastors and churches in this study, and Pentecostals in
general, and a possible Pentecostal answer to the social gospel issue, is a theology of
humanitarian mission that focuses on addressing physical human needs in a tangible and
meaningful way and simultaneously moves the discussion away from the social gospel and its
perceived theological baggage.
A first step might be to consider a humanitarian theology of mission based firmly on a
biblical platform. This could easily be developed by accessing any number of biblical texts in
both Testaments that revolve around humanitarian mission and by asking the question, What
does a primarily humanitarian mission say about God, and what does God say about a mission
that is primarily humanitarian? The reader will recall that Christian mission is first and foremost
God’s; that is, it begins with God and is therefore aptly called missio Dei, the Mission of God.
And, as will be seen in the following biblical quotations below, mission has as much to with God
as with the human person.
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One of the most vivid statements about God and humanitarian mission comes from the
book of Isaiah the prophet, in the Old Testament:
“Is not this the fast that I choose:
to loose the bonds of wickedness,
to undo the straps of the yoke,
to let the oppressed go free,
and to break every yoke?
Is it not to share your bread with the hungry
and bring the homeless poor into your house;
when you see the naked, to cover him,
and not to hide yourself from your own flesh?
Then shall your light break forth like the dawn,
and your healing shall spring up speedily;
your righteousness shall go before you;
the glory of the LORD shall be your rear guard.
Then you shall call, and the LORD will answer;
you shall cry, and he will say, ‘Here I am.’
If you take away the yoke from your midst,
the pointing of the finger, and speaking wickedness,
if you pour yourself out for the hungry
and satisfy the desire of the afflicted,
then shall your light rise in the darkness
and your gloom be as the noonday.
And the LORD will guide you continually
and satisfy your desire in scorched places
and make your bones strong;
and you shall be like a watered garden,
like a spring of water,
whose waters do not fail.
And your ancient ruins shall be rebuilt;
you shall raise up the foundations of many generations;
you shall be called the repairer of the breach,
the restorer of streets to dwell in.”519
Almost everything listed by the prophet pertains to mission being humanitarian, but the result
will be salvific, particularly for the one who performs the mission. This text informs one’s
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theology of humanitarian mission in that God takes seriously the care for the human person’s
tangible and physical needs—and when those needs are not being met.
Additionally, the New Testament contains several texts concerning God in relation to
humanitarian-based mission. For the sake of brevity only two will be considered. The first is the
Incarnation of God in Jesus Christ. That God became a human person speaks profoundly to what
humanitarian mission says about God and what God says about mission that is humanitarian. 520
The second example comes from the mouth of Jesus, recorded in Matthew’s gospel:
“

For I was hungry and you gave me food, I was thirsty and you gave me drink, I was a
stranger and you welcomed me, I was naked and you clothed me, I was sick and you
visited me, I was in prison and you came to me.” Then the righteous will answer him,
saying, “Lord, when did we see you hungry and feed you, or thirsty and give you
drink? And when did we see you a stranger and welcome you, or naked and clothe you?
And when did we see you sick or in prison and visit you?” And the King will answer
them, “Truly, I say to you, as you did it to one of the least of these my brothers, you did it
to me.”521
One notices the similarity between this New Testament text in Matthew’s gospel and the
Old Testament text in the book of Isaiah the prophet. In both contexts, the commendation comes
as a result of meeting physical human need in tangible and meaningful ways. Additionally, Jesus
states, “as you did it to one of the least of these my brothers, you did it to me.”522 What Jesus
implies here is that humanitarian mission is vicarious in nature in that it is received and
experienced by God himself. This is profound.
These are but a sample of the biblical texts that can inform a vibrant and robust
humanitarian theology of mission. The goal here is not to create a detailed or thorough
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Pentecostal theology of humanitarian mission but only to demonstrate how such a theology could
be constructed on a biblical platform.
A second step might be to consider an alternative name to “the social gospel” that would
express a distinct Pentecostal theology of humanitarian mission. A possible suggestion might be
something along the lines of “Practical Community Mission.” This would then apply to both the
community at large and the faith community. This could be further enhanced by developing a
theology of community mission in conjunction with a theology of humanitarian mission.
Theology of community mission could also pivot around the meaning and sense of
belonging.523 There are different kinds of belonging. For the participants in this study and the
churches they lead, there are at least three main types of belonging that are significant: belonging
as it relates to people, place, and context.
What does it mean for a faith community to belong in the context of the larger
community? There seems to be a stereotype that certain types of churches, evangelical churches
in particular, exist as enclaves in society with the goal of bringing as many people as possible
into said enclave community in such a way that the community grows to the point where it
eventually displaces society. This is one way in which people view evangelicals, but the
Pentecostal evangelicals interviewed in this study offer another view; they did not see
themselves and the churches they represent as a parallel community or culture separate from the
larger community and culture but rather integrated with this broader context. They recognized
that society is made up of a cluster of actors and players—which includes them. This reflects
their understanding that the church has a place and a role to play in culture just as other social
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constructs have. They recognized that these other social constructs have integrity just the way
they are, and the church does not need to replace them. This calls for a reframing of the question
of belonging: How does one belong to society, participate in and with society, and continue to be
“salt and light” without being about displacing society? One of the ways the participants went
about this was by integration rather than replication; they identified and partnered with
organizations and/or agencies in their local communities, such as food banks, that were already
meeting the needs of the community. Rather than replicating the service by creating a ‘Christian’
food bank, they integrated with the existing food bank and supported it. However, where there
was an absence of services or resources, they created one. They viewed themselves as belonging
to a greater community—but not in an overbearing, oppressive, or colonial way. They were
interested in going out into the community and investing in the community itself rather than
specifically trying to grow their own faith community.
At the same time, there is a sense in which belonging has to do with the community of
faith as well as with the larger community. On the one hand, the participants were concerned
about belonging to the larger community, and on the other hand, they were concerned for their
own self-preservation as a faith community and therefore understood the necessity to reproduce
themselves by inviting people to belong, through integration and discipleship. It is noteworthy
that the participants were able to do this and managed to maintain a healthy balance and tension
between the two.
This shift in focus need not be lamented and might suggest the development of a new
focus for the Pentecostal church that might be labelled a Pentecostal public theology of mission.
The shift to a more humanitarian missional focus, which this study suggest is taking place,
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suggests a question that may be worthy of further investigation; Is a new Pentecostal public
theology of mission emerging in Canada? 524

Suggestions for Further Mission Engagement
As a way of moving forward, and in the interest of further community engagement, the
participants and Pentecostals in general may want to consider ways in which they can engage
with the following culturally relevant issues.
First, there are the issues involving Canada’s Indigenous peoples, such as being a largely
displaced and ignored people, Truth and Reconciliation, residential schools, abused and missing
Indigenous children, the sex scandal surrounding Roman Catholic clergy, the sexual abuse of
children, etc. The issues involving the Roman Catholic Church not only speak poorly of and
undermine the integrity of Catholicism but also speak poorly of and undermine the integrity of
the Christian faith as a whole, and anyone who practices the Christian faith. As David Pfrimmer
rightly observes:
It has been publicly and deeply troubling for Protestant churches who have responded not
perfectly by any means but quite differently (e.g., public apologies, funds for survivors,
etc.). Less has been said about evangelical churches in Indigenous communities who
although they did not participate directly in Residential Schools, nonetheless have had a
disruptive impact on families and communities too.525
All of conflicted involvements by institutional churches will have to be acknowledged if
reconciliation with Indigenous peoples is to be considered for future work
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Second, in the interest of further engagement with culture and society, Pentecostal pastors
and churches might consider addressing issues relating to immigration and new Canadians. Less
than half of the participants in this study said that they were active in assisting people new to
Canada.
Canada is one of the most racially and ethnically diverse nations in the world. A third
area of cultural engagement that might be worth addressing consists of issues involving racism,
anti-Semitism, caste,526 and the overall experiences of people of colour and radicalized people in
general—all of which have helped give rise to the Black Lives Matter movement.527 Isabel
Wilkerson is an American journalist who has written two best-selling books regarding the plight
of Blacks particularly in America, “The Warmth of Other Suns: The Epic Story of America’s
Great Migration” and Caste: The Origins of Our Discontent. The point of her second book,
which is referenced above, is that there is caste system in America, as there is in other countries
such as India, and Blacks in America are at the lowest end of it. Sadly, at the time of writing,
there has been a significant amount of violence against minorities and marginalized people.
In a society and culture as racially and ethnically diverse as Canada, a question
Pentecostals might consider pondering is: Does the current demographic of Pentecostal
congregations match the demographic in which it finds itself? The answer to this question may
help determine what mission might look life for a given congregation. Additionally, it might also
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be of benefit for Pentecostal pastors and congregations to reflect upon and reconnect with their
history. The reader will recall that the chief figure in the origin of the Pentecostal movement in
Los Angeles was a black Holiness preacher, William Seymour.528 The framework for racially
and ethnically diverse congregations and missional practice has been set for them historically. By
reflecting on their history, Pentecostals can draw on a rich resource as a way and means of
addressing racism.
It is worth noting that, where Pentecostal congregations do reflect their racial and ethnic
demographic, there are a number of dynamics involved that contribute to their diversity, one of
which is global Pentecostalism. The reader will recall the unprecedented growth of
Pentecostalism around the world, particularly in the Global South, documented by scholars such
as Philip Jenkins.529 Immigration has contributed to the racial and ethnic diversity in the
Pentecostal church. Upon arrival in Canada, among the many things Pentecostal Christians new
to Canada do is find a Pentecostal church to attend.530
A fourth suggestion for cultural engagement might include the LGBTQ community.
Surprisingly, only one of the sixteen participants in this study spoke about issues relating to the
LGBTQ community. Mission as it relates to the LGBTQ community may require careful
navigation for Pentecostals. For example, currently, Pentecostals maintain two genders, male and
female, and marriage is recognized only as between a man and women. This is problematic for
the LGBTQ community. Additionally, Pentecostal congregations state that they welcome

528

Miller, Canadian Pentecostals, 29.

529

Jenkins, Next Christendom, 2.

530

Although not related to the research data, the congregation where the researcher currently serves has
witnessed a congregation that was primarily white only four years ago become now more than one-third non-white.
Over a period of three years there was an influx of approximately two hundred people from Nigeria, all of who were
Pentecostals prior to coming to Canada.

191

unconditionally anyone who wishes to attend a given church. However, other than attending a
worship service, an LGBTQ person will find themselves severely limited to what else they may
be invited to do, such as serving or volunteering their time and gifts. To state that everyone is
welcome unconditionally and yet exclude people from volunteering and serving because of their
sexual orientation is a contradiction in terms and practice. In light of this disconnect, a question
that evangelicals in general, and Pentecostals in particular, might considered is: What do
integrity and honesty dictate in a situation such as this?
Again, a brief sketch of their history may help Pentecostals think through issues relating
to the LGBTQ community. Two examples might suffice. The first has to do with Pentecostal
history as it relates to persons who are divorced and/or remarried. Pentecostals debated this issue
for decades during the twentieth century. And it was only in that final decade of the twentieth
century that people who were divorced and remarried were permitted to volunteer and serve in
the majority of Pentecostal churches. Currently, a person who is divorced can only be remarried
by an ordained Pentecostal minister under certain criteria. And, for an individual who is divorced
and remarried to be a credentialed minister within the Pentecostal Assemblies of Canada, special
circumstances and permission are required.
The second example comes from the broader context of Christianity, and that is the tragic
history of slavery. For centuries, Christians argued, maintained, and defended their position in
support of slavery based on the biblical text. And in a similar way, Pentecostals are using the
biblical text to argue, maintain, and defend their position against divorce and remarriage. And
what history has proven is that, in both situations, they were on the wrong side of the issue.
Interestingly enough, Is it possible that history is repeating itself and will eventually show that,
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once again, Pentecostals are on the wrong side of the argument with regard to the LGBTQ
community and the issues relating to them?

The COVID-19 Pandemic
At the time of writing, Ontarians, along with all other Canadians and the rest of world,
are caught in the grip of what is called the COVID-19 pandemic. The pandemic is well into its
second year, with no end in sight. While this study was conducted pre-COVID, there are
learnings that are transferable to the COVID era.
It still remains to be seen what the final outcomes of the COVID-19 pandemic will be.
One of the outcomes is the learning of new terminology such as social distancing, essential and
non-essential services, flattening the curve, and zoom and learning what pandemic, epidemic,
quarantine and isolation look like in a global context in the twenty-first century.
COVID has caused Canadians to rethink and redefine priorities around family, home, and
work, what is essential and what is not. COVID has provided churches with opportunities in
community care and mission by helping people practically with such things as providing food
and/or providing people with food cards, paying bills and rent, clothing, etc. COVID has also
caused congregations to rethink not only mission to the community, but how worship, pastoral
care, connection and communication, etc. are executed and delivered. It has also caused them to
rethink the utilization of technology and the internet, especially in light of the fact that people
were unable to attend church services during times when stay-at-home and lockdown orders
were issued. Even when those orders were lifted, many church members opted to continue to
stay at home and participate in worship, Bible study, and other activates online. It remains to be
seen whether or not congregants will eventually return to church in person. In time, will churches
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return to normal attendance or will it be a hybrid model where some congregants will continue
online and others will attend in-person? The answer to this question is still outstanding.
However, if the trend stays as it currently is and congregants do not return to church in-person,
some of the issues and question pertaining to physicality will require rethinking and reframing.
For instance, the importance of user-friendly church websites and online platforms such as
Facebook [Meta], Instagram, etc. will only prove to be more significant because the common
point of entry into faith communities may be primarily through an online platform.
It has been said that a picture is worth a thousand words.531 Unlike some other
denominations within the Christian faith that utilize images and icons as a part of their faith
expression, evangelicals in general and Pentecostals in particular typically do not use images,
icons, and symbols—other than a few popular ones such as the nativity, the cross, and the dove.
Part of the reason for this may have to do with the biblical instruction of the second
commandment.532 However, moving forward in a contemporary postmodern, post-Christian
culture where the internet and online platforms are central and where the power, influence, and
significance of images are obvious, Pentecostal Churches will want to think about the usage of
imagery and other non-verbal communication tools as a means of facilitating their worship
experience. And, when it comes to communicating mission and message, leveraging online
strategies, technology, and imagery will be essential.
The pandemic has also given rise to a significant amount controversy and, because of it,
potential division. These have escalated with the arrival of vaccines. It seems that vaccines have
generated more controversy and division than the COVID pandemic. The potential of division in
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families and churches is a very real concern and has the potential toward polarization in society
and in church faith communities. This will have to managed and, in some situations, defused in a
delicate and wise manner.

Limitations
Although the study has been conducted with the utmost diligence and in a methodical
manner to the best of the researcher’s ability, it cannot be exhaustive and its findings are not
without limitations and shortcomings.
The limitations of this study fall into three main categories.
The first is limitations within the study design itself. There are a number of shortcomings,
conditions, or influences that impact the study design. The first is sample size. The sample size is
small. The sample size is dependent on a number of factors. First, the sample size is influenced
by church size. The research sample for this research project is sixteen Senior/Lead Pastors from
church congregations within the Pentecostal Assemblies of Canada within the province of
Ontario whose Sunday morning attendance exceeds five hundred regular attendees. Within the
province of Ontario, there are thirty-nine Pentecostal Assemblies of Canada churches whose
Sunday morning attendance exceeds five hundred worshippers. The sample size was dependent
on the willingness and availability of some of the potential thirty-nine pastors to be part of the
research project. In the end, sixteen pastors chose to participate in the research project.
Additionally, the geographical scope is narrow. For example, the researcher was
anticipating interviewing participants throughout the province of Ontario. However, due to
unavailability and/or unwillingness of the potential interviewees, this was not possible. Further, a
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nationwide sample would be even more extensive and insightful, and should include pastors of
megachurches in large urban settings.
Still further, this study focuses its attention on churches with a Sunday morning
attendance exceeding five hundred worshippers. The study excluded all other congregations
within the Pentecostal Assemblies of Canada. Any and all of these limitations would have
influenced the scope, complexity, and outcomes of the study.
Another limitation regarding the sample is gender. As noted above, there are thirty-nine
Pentecostal Assemblies of Canada churches whose Sunday morning attendance exceeds five
hundred worshippers. Only one of these is led by a female Lead or Senior Pastor. (This is one of
the reasons why the names of the participants were substituted with pseudonyms.) These are
limitations that were beyond the researcher’s control or influence that limited the study further.
Also, the majority of the participants were white male pastors. Only one participant in the
study was non-white. Additionally, the study did not address or take into consideration the ways
in which the participants’ various backgrounds influenced and affected their missional focus and
passion. For example, family of origin: being raised in a Pentecostal home or, for some
participants, growing up in a Pentecostal pastor’s home. Growing up in the Pentecostal Christian
tradition and attending a Pentecostal church with their families as children, teenagers, and young
adults seems to have had a significant influence in shaping the participants missionally. It was
here that they heard the importance and priority of mission taught and preached by their local
pastors, teachers, and missionaries. Personal mentoring relationships, education, and their own
mission experiences all seemed to be contributing factors to their missional passion.
The second category of limitations in the analysis and findings is that the study was time
limited. All of the interviews were conducted through the summer months of 2015. If the
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interviews were conducted today the outcomes may be different due to the evolutionary nature of
the participants and churches, the researcher, and the cultural climate. Further, if this study were
repeated in three to five years, what would the outcomes look like? Would there be similarities?
What would the differences be?
Another limitation needing to be acknowledged is in relation to the researcher. Did the
researcher’s blind spots influence the interviews or the collection and analysis of the data? The
study was conducted with the utmost diligence and in a methodical manner to the best of the
researcher’s ability. However, this does not preclude the researcher’s shortcomings. Did the
researcher accurately reflect what the participants said in response to the questions? Also, did the
researcher accurately interpret not just what the participants said but what they meant to say? Did
the researcher identify the correct themes, and all of the themes? Did the researcher identify the
subtext properly and completely?
As noted in the study, the researcher knew all of the interviewees previously. This is due
to the reality that both the participants and the researcher are ministerial colleagues in the same
denomination. Were the outcomes biased because of this?
The invitation to participate in this study was extended to all the Pentecostal Assemblies
of Canada churches within the province of Ontario that fit into the category of congregations
whose Sunday morning worship attendance was five hundred or more. The researcher issued
thirty-nine invitations to participants. Sixteen choose to respond. Of those who chose, some may
have responded because they had some measure of acquaintance with the researcher. However,
the downside is that the insight of those who chose not to respond was lost to the researcher and
this study.
Additional limitations may have arisen in regard to the questions the researcher asked the

197

participants. Were the questions the right questions, and were they arranged in the most effective
order to glean the best results? One question that should have been part of the list of questions
but was not is: Is there any question or questions that the researcher did not ask that you would
have liked them to have asked?
The third category of limitations represents problems encountered in the analysis and
interpretation as it relates to the participants. First, how informed and conversant were the
participants with the missional church literature? In other words, how much had they read in the
area of missional theology? Which writers and writings were they most familiar with? Second,
how familiar were they with the concepts, themes, and expressions relating to mission and
missional theology?
Were the participants biased in their answers? Did their answers give an accurate picture
of their and their congregations’ expression of mission? How, and to what degree, would the
answers have varied if a congregant or another staff member had answered the same questions?
A limitation representing a problem encountered in the analysis and interpretation is the
impact, influence, and effect a particular expression of mission had on the recipients. The study
is limited in that it did not take into account the recipients’ responses. What was the impact of
mission for those on the receiving end? Would it have been negative or positive?
These are the immediate limitations of the study. However, the final limitation is, What
are the other limitations that the researcher failed to identify?
Finally, it should be noted that the data contained in this study cannot be extrapolated,
and may not apply to congregations outside the sample group.

Motivation
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The motivation for this research was informed by the following observations. First, the
current societal and cultural changes which have presented Western Christianity with a number
of challenges, such as decline, response, transition, and survival in a post-Christian culture.
These challenges have implications and ramifications for the church in Canada when it comes to
missional expression.
Failure to embrace these changes may result in frustration and wasted efforts and
resources. In the present post-Christian climate, mission is not “business as usual.” What was
successful previously may no longer be so. In a changing cultural climate, missional discovery
seems to be more dynamic than static, requiring creativity and innovation and an attitude of trial
and error. Further, in a time when dominations and churches are in decline and facing possible
extinction, resourceful mission may be a factor in congregational growth and health—but there
are no guarantees. It then follows that what applies to the larger church context in Canada also
applies to the Pentecostal Assemblies of Canada: the growth of the denomination has plateaued,
and some observers suggest that it may already be in decline.
As a Christ follower in the Pentecostal tradition and a pastor in a local Pentecostal church
context, the researcher is interested in how mission is expressed by other local churches in their
local contexts. The well-known definition of insanity goes something like this: it is insanity to
think that one can continue to do the same thing and get a different result; to get a different
result, one must do something different. Doing something different is a valid reason to research
other churches in other contexts to learn missional effectiveness. While one must understand
one’s local culture and history, at the same time, learning from others’ successes and failures can
shorten the learning curve when it comes to missional expression in one’s local context.
Throughout church history, churches have learned from other churches and Christians have
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learned from other Christians. Church leaders of one local church can benefit greatly by
researching and observing other churches in their respective local contexts.
The final motivation is for personal meaning in pastoral ministry. Effective pastoral
leaders are never satisfied with the status quo; they are constantly seeking to be more effective. It
is this appetite that causes them to ask the hard questions. It is also this that causes them to seek
out people with a passion for mission, and places where mission is done effectively and
meaningfully. However, at the same time, effective pastoral leaders understand that the changing
cultural climate in Canada has rendered the idea that “what works in one place will anywhere”
useless. On the one hand, there are strategies and expressions of mission that can be adapted
from one location to another, although most can never be directly adopted. On the other hand,
thoughtful leaders continually think contextually and take steps to develop specific and
personalized missional strategies that meet real needs in their respective contexts.
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determined that the proposal is ethically sound. If the research plan and methods should change
in a way that may bring into question the project’s adherence to acceptable ethical norms, please
submit a “Request for Ethics Clearance of a Revision or Modification” form for approval before
the changes are put into place. This form can also be used to extend protocols past their expiry
date, except in cases where the project is more than two years old. Those projects require a new
REB application.
Please note that you are responsible for obtaining any further approvals that might be required to
complete your project.
If any participants in your research project have a negative experience (either physical,
psychological or emotional) you are required to submit an “Adverse Events Form” within 24
hours of the event.
You must complete the online “Annual/Final Progress Report on Human Research Projects”
form annually and upon completion of the project. ROMEO will automatically keep track of
these annual reports for you. When you have a report due within 30 days (and/or an overdue
report) it will be listed under the ‘My Reminders’ quick link on your ROMEO home screen; the
number in brackets next to ‘My Reminders’ will tell you how many reports need to be submitted.
All the best for the successful completion of your project.
(Useful links: ROMEO Login Screen ; ROMEO Quick Reference Guide ; REB webpage)
Yours sincerely,

Robert Basso, PhD
Chair, University Research Ethics Board
201

Wilfrid Laurier University
/pb

202

Appendix 2
Phone Script for Participants
Hello, my name is Todd Manuel. I am the Lead Pastor of Glad Tidings Church in Sudbury,
Ontario. I am also a PhD student at Waterloo Lutheran Seminary [Martin Luther University
Colege now] at Wilfrid Laurier University in Waterloo, Ontario.
As part of the requirements for my doctoral dissertation I am conducting a research project on
how congregations in the Pentecostal Assemblies of Canada express their mission. My thesis
advisor for this research study is Dr. Mark W. Harris.
For this research project, I am looking to interview sixteen Lead/Senior pastors of Pentecostal
Assemblies of Canada churches located within the province of Ontario whose Sunday morning
attendance is five hundred or more.
This research project will involve personal and individual interviews with each of these fifteen
participants. Each participant will be asked to answer a series of twelve questions pertaining to
how the congregation they serve expresses their mission. The same questions will be asked in
each interview. The interview will take approximately 60–90 minutes and will be audiorecorded. Once the interviews are complete, the data will be compiled, analyzed, and a written
report will be submitted to the advisor for evaluation and then presented in my doctoral thesis.
There are no foreseeable risks to you. However, please be assured that any and all of the data you
provide will be considered confidential and treated as such, and your anonymity as a participant
and your congregation’s anonymity will be ensured. The only people who will have access to the
data will be my doctoral advisor and myself. Once each interview is completed, the data that has
been collected will be stored in a locked filing cabinet. Also, the list of the names of the
participants will be stored in a different locked filing cabinet separately from that of the
interview records to maintain anonymity. The data will then be compiled and analyzed on a
password-protected computer and will be kept for an indefinite period of time. Once the data has
been analyzed, the results will be written up and included in the written thesis. Any quotations
given by you and used in the final write-up and/or presentation will be anonymous. Also, as a
participant you can provide data and choose not to have your quotations used in any way.
Further, as a participant you may vet any and all of your quotations that will utilized in the thesis.
It is also your prerogative as a participant to withdraw from the study at any time if you choose
to do so, and any and all records of your interview, written or recorded, will be promptly
destroyed.
The immediate benefits for this focus of research will be the findings. In those findings the
participants will begin to see what others in their profession are saying with regard to how
churches of over five hundred attendees express their mission. You may receive a copy of the
findings if you so desire. An additional benefit will be that the research community will begin to
obtain information regarding how congregations in the Pentecostal Assemblies of Canada
express their mission. The fact that not much research has been carried out in this particular area
will be of benefit to you as a leader and to the denomination as a whole.
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This project has been reviewed and approved by the Research Ethics Board (REB) of Wilfrid
Laurier University. If you have any concerns or questions about this research project, you may
contact Paul Barnard, Research Compliance Officer, (reb@wlu.ca / 519-884-0710 x3131) or
rbasso@wlu.ca or call 519-884-0710 x4994. The REB tracking number for this project is 4479.
Your participation in this study is voluntary and you may decline to participate at any time. If
you decide to participate and later withdraw from the study, every attempt will be made to
remove your data from the study and have it destroyed. You also have the right to opt out of
being audio-recorded.
With that said, I would like to invite you to be part of this research project. Would you be willing
to be interviewed? When would be a good time for you? Here are some options for possible
times that we can meet. I will meet you then at this place, at this time.
I want to thank you in advance for taking the time to be part of this research project.
Sincerely,
Todd Manuel
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Appendix 3
Informed Consent Statement
WILFRID LAURIER UNIVERSITY
INFORMED CONSENT STATEMENT
How do congregations in the Pentecostal Assemblies of Canada express their mission?
Researcher:

Todd Manuel

Advisor:

Dr. Mark W. Harris
Assistant Professor of Functional Theology
Director of Leadership in Ministry
Waterloo Lutheran Seminary
75 University Avenue, West
Waterloo, ON N2L 3C5
(519) 884-0710 (ext. 3493)
E-mail: mwharris@wlu.ca

You are invited to participate in a research study to investigate how congregations in the
Pentecostal Assemblies of Canada in Ontario of five hundred or more express their mission.
I am a PhD student at Waterloo Lutheran Seminary at Wilfrid Laurier University in Waterloo,
Ontario.
This research project will involve personal and individual interviews with Sixteen Lead/Senior
pastors of Pentecostal Assemblies of Canada churches in Ontario whose Sunday morning
attendance is five hundred or more. Each participant will be asked to answer twelve questions
pertaining to how the congregations they serve express their mission.
The interview will take approximately 60–90 minutes and will be audio-recorded. Once the
interviews are complete, the data will be compiled, analyzed, and a written report will be
submitted to the advisor for evaluation and then presented in my doctoral dissertation.
The motivation for this research is based on at least four realities. The current and future
challenges facing Western Christianity as it endeavours to be faithful and effective in its
mission—this applies not only to the larger Western context but to Canada particularly, as it
relates to this research project. Also, a significant cultural shift has taken and continues to take
place with regard to the religious landscape in Canada; namely, secularization and polarization.
While the number of Canadians who are not religious and who are moving away from a JudeoChristian worldview to a more secularized one is growing, there still remains a strong core of
Canadians who remain faithful to religious belief and practice; hence, Canada is becoming
simultaneously increasingly religious and yet secularly polarized. Further, as a pastor in a local
church context,
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Please be assured that any and all of the data you provide will be considered confidential and
treated as such, and your anonymity as a participant will be ensured. The only people who will
have access to the data will be my doctoral advisor and myself, the researcher. Once each
interview is completed, the data that has been collected will be stored in a locked filing cabinet.
Also, the list of the names of the participants will be stored in a different locked file cabinet
separately from that of the interview records to maintain anonymity. The data will then be
complied and analyzed on a password-protected computer and will be kept for an indefinite
period of time. Once the data has been analyzed, the results will be written up and included in the
written thesis. Any quotations given by you and used in the final write-up and/or presentation
will be anonymous. Also, as a participant, you can provide data and chose not to have your
quotations used in any way. It is also your prerogative as a participant to withdraw from the
study at any time if you choose to do so, and any and all records of your interview, written or
recorded, will be promptly destroyed.
At any time if you have questions about the study or the procedures therein, or if you experience
adverse effects as a result of participating in this study, you may contact Paul Barnard, Research
Compliance Officer, (reb@wlu.ca / 519-884-0710 x3131) or rbasso@wlu.ca or call 519-8840710 x4994. The REB tracking number for this project is 4479.
This project has been reviewed and approved by the University Research Ethics Board. If you
feel you have not been treated according to the descriptions in this form, or your rights as a
participant in research have been violated during the course of this project, you may contact Paul
Barnard or Mark Harris. Their contact information is provided above.
Your participation in this study is voluntary; you may decline to participate without penalty. If
you decide to participate, you may withdraw from the study at any time without penalty and
without loss of benefits to which you are otherwise entitled. If you withdraw from the study,
every attempt will be made to remove your data from the study and have it destroyed. You have
the right to omit any question(s)/procedure(s) you choose. You also have the right to decline
being audio-recorded.
If you would like to have feedback once the research project is complete you may contact me.
I have read and understand the above information. I have received a copy of this form. I agree to
participate in this study.
Participant’s signature____________________________________ Date _________________
Investigator’s signature__________________________________ Date _________________
I choose to allow my quotations to be used as part of the presentation of this data.
Participant’s signature here ______________________
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I chose NOT to allow my quotations to be used as part of the presentation of this data.
Participant’s signature here ______________________
Thank You
Sincerely,

Todd Manuel
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Appendix 4
Participant Questionnaire
1. Would you give me a brief history of yourself and your ministry journey?
2. Describe your current ministry context?
3. How do you measure effectiveness with regard to your church’s mission?
•

What factors do you consider in order to determine whether the mission of this church is
being effective?

•

How do you measure missional effectiveness?

4. Where or how do you see this congregation’s future missionally?
5. What is the mission of the Pentecostal Assemblies of Canada?
6. What has been the impact of this on the congregation you lead?
7. How does the congregation you lead fit into and fulfill that mission?
8. What do you see as some of the challenges for the PAOC missionally?
9. What role do you think mission will play in the future of the Pentecostal Assemblies of
Canada, and the broader church in Canada?
10. How has the PAOC’s mission influenced you personally?
i.e., How has it shaped your personal Christian journey?
11. How has it shaped your leadership style?
i.e., How has it changed how you lead?
12. Could I obtain a copy of your annual congregational report?
13. Is there anything else that you would like to add?
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Appendix 5
Participants in the Study
6.1. Personal Background
Fourteen of the sixteen people who participated in this study were born in Canada. Of
those, nine were born and raised in the province of Ontario, three in Quebec, one in
Saskatchewan, and another in Alberta. Two participants were born outside of Canada. One was
born in the United States of America and relocated to Canada at age three, and the other was
born in South America and moved to Canada to study at university.
When asked about their spiritual journey and background, the participants’ responses
varied. Three of the sixteen participants were quite brief in their responses to the inquiry. Kent,
in a similar way to two other participants, simply stated where they were born, the Pentecostal
Church they attended as a family, and where they went to school, followed by a point-form
history of their pastoral journey. Two others added that their fathers, and in one case their
grandfather, were also pastors. The rest of those interviewed were quite willing and excited to
elaborate on their spiritual journey and background. Here again, their responses were varied.
Some took more time than others during the interview to talk about their past. Some participants
went into long and detailed explanations about their family of origin, how their family of origin
influenced them, their journey to pastoral ministry, and their personal faith experiences. Jesse
talked about being born in a country other than Canada and into a family whose Christian
tradition was something other than Pentecostal. Their mother was a music teacher, and their
father worked for a government agency and, later in life, became a Pentecostal pastor. The
participant went on to talk about coming to Canada to study at university as a married student
and how, at that time, through a series of events, the participant and their spouse had a personal
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faith experience that was transformative and formed and informed their beliefs, values, and
lifestyle choices. They said, “I gave my heart to the Lord . . . and felt the call of God’s impact
upon my life.”533 From there, after a year of teaching high school students, they transitioned to
Bible college to prepare for pastoral ministry.
Another participant talked about the impact of growing up in a home where their father
was a Pentecostal pastor of a small rural congregation of about fifty members in western Canada.
The participant talked about the journey away from faith during the teen and young adult years,
referring to these as “the years of drift,” and eventually journeyed back to faith. They
reminisced: “I remember three times in my life, growing up years where God sobered me—and I
mean this in the most literal way. He sobered me and he said, ‘choose tonight.’ ”534 This
particular participant went into great detail about their pastoral journey and how each previous
place of ministry was preparation for their current place of ministry. Describing their experience
on the first Sunday at their current place of ministry, they said: “When I walked out on the
platform, I had never been really through the building; they took me down the side hallway.
When I walked out the door onto the platform, it was as if I heard God say was ‘welcome
home.’ ”535
Other participants talked about similar experiences in their personal and pastoral journey.
Lou remembered that their first faith experience was at eight years of age and described it this
way: “When I was eight years old, I was sitting in church and I just began to cry. My mom—

533

Jesse, interview.

534

Taylor, interview.

535

Taylor, interview.
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she’s really sensitive to the Spirit536—she said, ‘Are you okay?’ I responded, ‘I think so, I just
feel bad,’ and immediately she clued in to what was happening—so she led me to the Lord right
there.”537 Lou went on to describe another faith experience they had at twelve years of age, and
then another at seventeen. They also highlighted a physical healing experience that their child
had. The child was born with a degenerative hip disease that would make it impossible for the
child to walk. Lou said in the interview: “I just refused to believe that. So we prayed, and I said,
‘God, he’s your son first and if this is what is supposed to happen then I’m okay with that—but I
don’t believe that.’ So, he was miraculously healed.”538 Francis talked about the various people,
relationships, and experiences of life and faith which helped mold and shape their life. The most
important aspect noted was being “born into a home with two authentically Christian parents.”539
When asked what authentically Christian meant, the participant answered by saying: “In the
church context I was a part of, I would have to say that maybe there were some experiences that
happened, ‘God told me,’ or, ‘the Spirit said this.’ Some of that language would be used almost
as a cover-up for feelings of what someone wanted to do anyway. My parents were a safe place
to talk about those things and they would share the view that, as most of us would, ‘the cure for
disuse and abuse is proper use, not disuse.’ They showed the way, that’s what I meant by
authentic. I had some good mentoring and discipleship right on the home front, right there.” 540

536

Pentecostals, like most religious groups, have their own jargon. When they talk about being “sensitive to
the Spirit,” they mean that God talks to individuals through his Holy Spirit, and when people hear God speaking
they are “sensitive.” “Led to the Lord” is another example of Pentecostal jargon; it means assisting someone in
being saved, or accepting Christ as one’s Saviour.
537

Lou, interview.

538

Lou, interview.

539

Francis, interview.

540

Francis, interview.
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Thirteen of the sixteen interviewed identified having parents and grandparents who
practiced the Christian faith and attending church regularly as a child and teenager as being
significant in their personal and spiritual growth and development. For three of the sixteen, this
was not the case. They spoke of growing up without the influence of faith in their family of
origin. These three did not attend church as a child. However, their responses to the inquiry
about their spiritual journey and background were varied. One responded by saying where they
were born geographically, where they were in the birth order in their family of origin, and that
they came to faith in Christ and enrolled in Bible college. Kelly gave a little more detail about
how they did not grow up in church but, in the 1970s, came to faith in a Kathryn Khulman
meeting. They subsequently went to a Pentecostal Church and a year later went to Bible college.
Jordan, the third participant who rounds out this trio of interviewees, went into great depth
describing their journey from high school to Hollywood. While in Hollywood, they had a
dramatic faith experience. Jordan described their faith experience this way:
I don’t know where to begin, but I would come home every night and, despite all this
potential success, there was an emptiness inside me. I would cry out to this unknown god.
I never went to church, I wasn’t raised a Christian, never went to Sunday School, but I
always believed in God. I just cried out for God to help me, to give me purpose in life.
One thing led to another. I met a young man one day, on the way to an interview, and he
gave a tract. I thought it was just a piece of paper. It said, ‘Dear friend, Jesus Christ is
coming soon—are you ready?’ I knew nothing about Jesus Christ coming soon. I knew
nothing about his first coming, let alone his second coming. But something inside me
jumped. It was like a spark in my spirit. For some reason I believed, although I didn’t
even understand what it meant. And one thing led to another. He gave me a Bible, he
witnessed to me—and I didn’t know what witnessing was. He just talked to me about
Jesus, and I picked up the Bible one day and began to read it, and I just became
consumed with the Bible.541
As above, the data presented by the participants with regard to background contains areas
of commonality and variance. There are many similarities such as the influence of parents and

541

Jordan, interview.
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grandparents. Family of origin and other relationships played a large role in the lives of most. In
terms of variance, nine of the sixteen participants experienced faith at a young age, as children,
some as young as four years of age. For four of those interviewed, faith became real for them
when they were in their teens. Three interviewed came to experience faith as young adults. Two
of those were born into families of religious background other than Pentecostal: French Catholic
and Moravian. Only three of those interviewed identified faith in their family of origin as nonexistent. Significantly, eleven of the sixteen pastors interviewed were born into families who
were Pentecostal with strong religious affiliation and experience. Seven of those eleven had
fathers who were Pentecostal pastors. The vast majority of those interviewed entered into, and
remained in, ministry in the denomination they were raised in.
The singular characteristic that proved to be consistent among all of those who participated
in this study is that each pastor had at least two faith experiences. They had an initial faith
experience when they came to faith or when faith first became real to them, whether as a child,
teen, or young adult. The second was regarding their “call” to ministry.542 One participant
commented on “having an extremely strong sense of God saying to me.”543 Another said that
“the Lord was leading me.”544 Another said, “I just knew I was supposed to do it.”545 Still
another remember that they, “[f]rom a young age had a sense.”546 The data shows that, explicitly
or implicitly, each of those interviewed had some sort of personal faith experience that was
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The “call” that the participants refer to is the sense they have from God that he is personally directing
them toward a certain and definite career choice, which in this case is pastoral ministry.
543

Taylor, interview.

544

Lou, interview.

545

Blair, interview.

546

Shannon, interview.
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directly related to their calling to pastoral ministry.

6.2 Education
Education was another source of variance in the study. All sixteen participants attended a
Pentecostal Bible college, either in Canada or its equivalent in the United States, and achieved
either a three-year ministerial diploma or an undergraduate degree. The consistency in this
category is due to the fact that, at the time of the participants’ entries into ministry, the
Pentecostal Assemblies of Canada required postsecondary theological education. Two of the
participants attended Bible colleges outside the Pentecostal Assemblies of Canada. One attended
a Bible college in the United States, and another attended a Bible college belonging to another
Pentecostal denomination. Seven of the sixteen have bachelor’s degrees; three obtained their
bachelor’s degree from Pentecostal Assemblies of Canada Bible colleges, and four obtained their
bachelor’s degree from a secular university. Four of the participants have master’s degrees, and
one has a doctoral degree.

6.3 Pastoral Experience
When participants were asked about their length of service in pastoral ministry, their
years of ministry varied from twenty-one and a half to thirty-nine years. When participants were
asked how long they had served in their current ministry setting, their responses varied. The
participant with the longest tenure had served for thirty-four years in their present setting,
twenty-five of those years as the Senior/Lead pastor. Another had served for twenty-eight years,
but had only served in the Senior/Lead role for the past eight and a half years. Two more had
served in their current setting for twenty years; one had been in the Senior/Lead role for nineteen
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of those twenty years, and the other had served as the Senior/Lead Pastor for six years. As for the
other nine, their respective congregations had invited each of them to specifically fill the
Senior/Lead Pastor role. Their duration as Senior/Lead Pastors runs from one to thirty-seven
years. It should be noted that the participant who has been in the Senior/Lead role for just one
year had served in the same church on two other occasions. The data indicates that longevity of
ministry is one of the keys to ministry success for larger Pentecostal Assemblies of Canada
churches.
If the findings gleaned from the sample are a fair representation of the Pentecostal
Assemblies of Canada as a whole, the data would demonstrate that an important criterion for
being a Lead/Senior Pastor of larger congregations within the denomination is the number of
years of experience. It would also demonstrate that longevity of ministry is one of the keys to
success in large churches in the Pentecostal Assemblies of Canada. Third, it would also indicate
that large churches provide an opportunity for longevity of ministry.

6.4 Gender and Age Demographic
Of the sixteen participants who were interviewed for this study, all but one was male.
This was due to the reality that there are so few females in Lead/Senior Pastor roles within the
Pentecostal Assemblies of Canada, and even fewer who pastor churches whose Sunday morning
attendance exceeds five hundred. At the time that these interviews took place, there was only one
church within the Pentecostal Assemblies of Canada in Ontario with a Sunday morning
attendance of five hundred or more that had a female Lead/Senior Pastor.547

547

Observing the larger picture of gender in relation to the role of Senior/Lead Pastor in the Pentecostal
Assemblies of Canada, and regardless of church attendance, there are nine hundred thirty-three males compared to
just fifty-one females. See: The Pentecostal Assemblies of Canada, “Fellowship Statistics,” accessed January 5,
2016.
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In each case, the interview began with an introductory question. Participants were asked
to give a brief description of their personal background and ministry. As part of the dialogue
around the first question, pastors were asked their age. They were asked to identify in a particular
age category: ages 45–54, 55–64, or 65 or older. Five of those interviewed were between the
ages of 45 and 54. Ten were in the second category, and one of those who participated was older
than 65 years of age. This question yielded several observations. Of the sixteen people who
pastor Pentecostal Assemblies of Canada churches with over five hundred attendees on Sunday
morning, thirteen were fifty years of age or older, and ten of the participants were fifty-eight
years of age or older. Four of those were either sixty years of age or older or were turning sixty
before the year’s end. One issue raised here is of an aging demographic among pastors who lead
the larger congregations in the Pentecostal Assemblies of Canada and the need for younger
leaders who are available to assume these positions once they are vacated by these aging pastors.

https://portal.paoc.org/churchportal/_layouts/15/WopiFrame.aspx?sourcedoc=/churchportal/Reference%20Documen
ts/Fellowship%20Stats%"15%20at%205%20Jan%202016.pdf&action=default.
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Appendix 6
Pentecostal Assemblies of Canada Churches
The PAOC was established in 1919. There are approximately 1,074 churches, or
congregations. The PAOC serves 236,557 members and adherents. These 1,074 congregations
fall into three main categories: new church plants, developing assemblies, and autonomous
assemblies. The researcher’s present ministry context, Glad Tidings Church, fits into the
category of autonomous assembly and is responsible for governing itself within its constitutional
boundaries.
The international office for the PAOC, located in Mississauga, Ontario, has several
responsibilities and foci. First, it is responsible for the general oversight of the PAOC
internationally and nationally by providing leadership regarding political and legislative issues. It
also provides support to the provincially-defined districts and local church leadership and to
pastors and laity through education and training. Second, it is responsible for the denomination’s
national mission emphasis: ‘Mission Canada.’ Mission Canada focuses on specialized areas of
ministry, such as chaplaincy on college and university campuses, hospitals, and urban ministry.
Third, the international office is responsible for overseas and foreign missions. It manages the
funding, sending, and overseeing of PAOC global workers and partners around the world.
Currently, there are 368 global workers and partnerships around the world. The general revenue
for the PAOC is approximately twenty million dollars annually, eleven million of which is used
for international missions support and ministry. As with all religious denominations, most of the
PAOC’s revenue comes through donations, much of which is through its members via church
congregations, and financial support from its eight district offices. In addition, the international
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office of the PAOC is responsible for constitutional, credential, and legal related issues and
matters.
The Pentecostal Assemblies of Canada is divided into eight districts which oversee the
eight districts of the PAOC: British Columbia and Yukon, Alberta and Northwest Territories,
Saskatchewan, Manitoba and Northwestern Ontario, Western Ontario, Eastern Ontario and
Nunavut, Quebec, and the Maritimes. There are also three ethnic branch conferences within the
PAOC: Finnish, Slavic, and German. There are 3,632 credential holders within the Pentecostal
Assemblies of Canada, ranging from Ordained Minister to Recognition of Ministry—
Provisional, with eight other designations between these two. According to the Fellowship
Statistics report in 2014, the total number of people that the Pentecostal Assemblies of Canada
served was 239,267. The total number in Sunday morning attendance was 149,222. At the time
of writing, there were 1,074 congregations that make up the Pentecostal Assemblies of Canada.
Church congregations are recognized in different ways: by primary language (such as French,
English, and Arabic), by ethnicity (Aboriginal and African etc.), and by cultural group (Tamil, or
Polish, etc.). There are a total of thirty-seven recognized language, ethnic, and/or cultural groups
that comprise the Pentecostal Assemblies of Canada.548 Churches are also designated by
congregation size. Churches that have fewer than two hundred Sunday morning attendees are
considered “small” churches. Those that have more than two hundred Sunday morning
worshippers but fewer than five hundred are considered “medium-sized” churches, and churches
with over five hundred in Sunday morning attendance are considered to be “large” churches.

548

The Pentecostals Assemblies of Canada, “Fellowship Stats 2015,” accessed January 5, 2016,
https://portal.paoc.org/churchportal/_layouts/15/WopiFrame.aspx?sourcedoc=/churchportal/Reference%20Documen
ts/Fellowship%20Stats%202015%20at%205%20Jan%202016.pdf&action=default.
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Glad Tidings Church in Sudbury functions within the boundaries of the Western Ontario
District of the PAOC. The Western Ontario District is the supervisory body for all the
Pentecostal churches and ministries within the district. The main task of the district office is to
provide support. This is accomplished through providing funding to new church plants, assisting
churches and ministries in northern Ontario, facilitating camp retreats, as well as subsidizing
international mission programs through our International office and financially supporting two
Bible colleges: one in Ontario and another in Quebec. The Western Ontario District is comprised
of approximately 850 credential holders. A credential holder is anyone, male or female, who is
ordained, holds a ministerial license credential, or holds a recognition of ministry credential.
There are 330 churches that comprise the Western Ontario District. The average congregation
size of churches within the PAOC and the Western Ontario District is less than one hundred
people.
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Appendix 7
Churches Represented in the Study

This study focused its attention on larger churches in the Pentecostal Assemblies of
Canada, particularly within the province of Ontario. There are thirty-nine churches that have a
Sunday morning attendance of five hundred or more. The Sunday morning attendance of these
congregations varies from 500 to 2,500.
It should also be noted that some of the pastors who were interviewed made reference to
multiple weekend worship services. This means that at least one of the worship services took
place on a Saturday night in addition to Sunday morning. Two had Saturday evening services in
addition to Sunday morning. Eight of the sixteen churches in this study had multiple weekend
services. Three of the churches had three weekend services and five had two weekend services. It
is also worth noting that four of the sixteen churches had worship services at multiple locations
as well as multiple worship services at their main location. Two congregations involved in this
study had two secondary locations where they held worship services. Two congregations had one
other location where they held a worship service. All four of these multi-site congregations
included the total attendance at all their locations when reporting their weekend attendance
numbers. Three of the four had a weekend attendance of more than two thousand worshippers.
One had an attendance less than one thousand weekend worshippers. It is the case that the vast
majority of worshippers attended the main location. The additional worship gathering locations
accounted for a little more than five percent of the entire congregation. The attendance at each
off-site worship location was between one hundred and one hundred fifty worshippers.
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Three of the sixteen churches that were represented in this study had other congregations
that used their main facility for their worship gatherings. One church provided meeting space for
three other congregations: a Spanish congregation, a Nepalese congregation, and a deaf
congregation. Another provided meeting space for a Spanish congregation, and a third provided
meeting space for an Arabic Christian congregation.
The churches represented in the study range in age of existence, with the oldest being
ninety-four years in existence and the youngest being thirty-eight years in existence.
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Appendix 8
Cities Represented in the Study
The churches represented in this research study were also selected by city size. The intent
was to select churches from three different sizes of cities as determined by population and so
designated as “small,” “medium,” and “large.”
Statistics Canada considers the following definition of population centre is an “area with
a population of at least 1,000 and no fewer than 400 persons per square kilometer.” The term
“population centre” (POPCTR) replaces the term “urban area” (UA). Population centres are
classified into three groups, depending on the size of their population: small population centres,
with a population between 1,000 and 29,999; medium population centres, with a population
between 30,000 and 99,999; and large population centres, with a population of 100,000 or
more.549
For the purpose of this study, the city size (small, medium, or large) was determined by
population according to City-Data.com.550 As it relates to this study, a city is considered small if
the population is less than one hundred thousand, a city is considered medium-sized if its
population is more than one hundred thousand but less than five hundred thousand, and any city
whose population is greater than five hundred thousand is considered large. Four of the churches
in this study were located in small cities, six were located in medium-sized cities, and the
remaining six were located in large cities in the province of Ontario.

549

“Statistics Canada, Population Centre,” The Government of Canada, accessed January 5, 2016,
https://www12.statcan.gc.ca/census-recensement/2011/ref/dict/geo049a-eng.cfm.
550

“City Data,” accessed January 7, 2016, http://www.city-data.com.
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Table 1551
Participants’ Personal Background 552

Participants

Birth

When Faith
Became Real

Religious

Participant 1

Ontario

Child

Background
Pentecostal

Participant 2

Quebec

Child

Pentecostal

Participant 3
Participant 4
Participant 5

Ontario
Saskatchewan
Ontario

Child
Child
Child

Pentecostal
Pentecostal
Pentecostal

Participant 6
Participant 7

Ontario
Quebec

Child
Teen

Pentecostal
Roman Catholic

Participant 8
Participant 9
Participant 10
Participant 11
Participant 12
Participant 13
Participant 14
Participant 15
Participant 16

Ontario
Ontario
Guyana
Quebec
Ontario
Ontario
California
Alberta
Ontario

Teen
Teen
Young Adult
Young Adult
Child
Teen
Child
Teen
Child

None
Pentecostal
Moravian
Roman Catholic
Pentecostal
None
Pentecostal
Pentecostal
Pentecostal

Highest Level of
Education
Bible College
Diploma
Bible College
Diploma
Master’s
Bachelor’s
Bible College
Diploma
Bachelor’s
Bible College
Diploma
Bachelor’s
Master’s
Bachelor’s
Bachelor’s
Master’s
Doctorate
Master’s
Bachelor’s
Bachelor’s

551

Tables 1-7 are consistent for comparison of data for the churches, but that they are not consistent with
table 8 in order to protect the identity of the participants.
552
The pseudonyms of the participants have been replaced with the generic designation ‘participant’ to
maintain anonymity.
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Table 2
Participants’ Personal Data

Participants

Age

Years of

Years in

Years as

Ministry

Current

Senior/Lead

Ministry

Pastor in Current

Context

Ministry Context

Participant 1

55–64

33

28

8.5

Participant 2

45–54

21.5

15

11

Participant 3

55–64

37

23

23

Participant 4

55–64

39

34

25

Participant 5

55–64

35

20

19

Participant 6

45-54

31.5

18

18

Participant 7

55–64

31

10

10

Participant 8

45–54

27

3

3

Participant 9

45–54

23

9

9

Participant 10

65+

28

20

6

Participant 11

55–64

26

19

10

Participant 12

55–64

35

10

10

Participant 13

55–64

35

1

1

Participant 14

45–54

23

14

7

Participant 15

55–64

35.5

14

14

Participant 16

55–64

37

21

21
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Table 3
Participants’ Personal Involvement in Global Mission

Participants

Participant’s
International or Global
Mission Experience

Participant 1
Participant 2
Participant 3
Participant 4
Participant 5

Cambodia, Vietnam, India,
Indonesia. Nepal,
Sri Lanka, Thailand
Brazil, Kenya, Uganda, Ukraine
Yes,
Locations Unknown
Africa

Participant 13

Malaysia, Central and South
America
Cambodia Honduras, Rwanda,
Thailand
India, Pakistan, Ghana, Haiti,
Israel
Yes,
Locations Unknown
Czech Republic,
Peru
Yes,
Locations Unknown
Yes,
Locations Unknown
Yes,
Locations Unknown
Kenya, Liberia, Togo, Zambia

Participant 14

Cambodia

Participant 15

Yes,
Locations Unknown
Yes,
Locations Unknown

Participant 6
Participant 7
Participant 8
Participant 9
Participant 10
Participant 11
Participant 12

Participant 16
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Congregants’
International or Global
Mission Experience
Yes,
Location Unknown
Brazil, Kenya, Uganda,
Ukraine
Unknown
Cambodia, Cuba,
Dominican Republic
Yes,
Location Unknown
Honduras
Haiti, Israel
Unknown
Dominican Republic,
Haiti, Thailand
Yes,
Location Unknown
Yes,
Location unknown
Unknown
Yes,
Location Unknown
Cambodia, Guatemala
Unknown
Unknown

Table 4
Congregational Statistics

Participants

Church’s
Existence
in Years

Number
of
Services

Additional
Locations

Description

Style

50

Church
Size in
Attendance
620

Participant
1

2

No

Classical

Participant
2

70

500

1

No

Participant
3

55

650

2

Yes

Participant
4

56

1000–1100

1

No

Participant
5

92

925–950

1

No

Participant
6

47

800

2

Yes

Participant
7

Unknown

500–600

1

No

Participant
8

68

1000

1

No

Participant
9

72

625

1

No

Participant
10

50

800

2

Yes

Participant
11

38

1500

2

Yes

Participant
12

62

2500

2

No

Multicultural
Multigenerational
Caucasian
Multigenerational
Caucasian
Multigenerational
Caucasian
Multigenerational
Caucasian
Multigenerational
Caucasian
Multigenerational
Multicultural
Multigenerational
Multicultural
Multigenerational
Multicultural
Multigenerational
Multicultural
Multigenerational
Multicultural
Multigenerational
Multicultural
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Classical
Pentecostal
Revivalist
Classical
Pentecostal
Contemporary
Classical
Pentecostal
Classical
Pentecostal
NeoPentecostal
Classical
Pentecostal
Revivalist
Classical
Pentecostal
Contemporary
Contemporary
Contemporary
Classical
Pentecostal
Revivalist
Classical

Participant
13

63

850–1000

1

No

Participant
14

94

2100

3

Yes

Participant
15

43

2150

3

Yes

Participant
16

58

2300–2500

3

Yes
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Multicultural
Multigenerational
Caucasian
Multigenerational
Multicultural
Multigenerational
Multicultural
Multigenerational

Classical
Pentecostal
Contemporary
Seeker
Contemporary
Seeker
Classical
Pentecostal
Contemporary

Table 5
Congregational and City Population Statistics 553

Church Size
in
Attendance
620
500
650
1000–1100
925–950
800
500–600
1000
625
800
1500
2500
850–1000
2100
2150
2300–2500

553

City Size

City
Population

Small
Small
Medium
Small
Medium
Medium
Large
Medium
Medium
Small
Large
Large
Large
Medium
Medium
Large

98,780
72,336
366,151
79,978
210,891
366,151
2,615,060
122,022
149,607
88,721
2,615,060
2,615,060
519,948
131,400
713,443
2,615,060

City Population,” 2016, accessed January 5, http://www.citypopulation.de/Canada-Ontario.html.
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Table 6
Congregational Financial Statistics

Church’s
Net Worth 2014

General
Revenue 2014

Mission Giving
According to
Annual Report
2014

$2,732,691

$1,608,850

$233,981

$4,361,833
$1,573,969
$4,310,833
$7,620,575
$7,060,665
$1,695,111
$11,189,626
$8,010,580
$4,789,914
$2,726,194
$8,926,746
$6,784,640
$7,754,916
$7,618,058
$8,456,227

$1,137,991
$475,666
$2,214,973
$2,450,198
$1,462,433
$656,466
$1,461,569
$1,695,500
$1,729,799
$2,293,958
$4,530,797
$2,083,360
$4,040,760
$3,285,618
$4,379,683

$148,273
$11,350
$603,979
$131,663
$88,617
$79,036
$80,700
$89,699
$264,467
$484,344
$537,463
$203,616
$315,052
$286,822
$665,411

$95,612,578

$35,507,621

$4,224,473
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Table 7
Congregational Vision, Mission, and Core Values

Mission
Statement

Vision
Statement

Core
Values
Statement

Visible in
Physical
Space

Church
Website

Taught

Known

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Lived
out by
Congregants
Unsure

No

No

Yes

No

Yes

No

No

Unsure

Yes

Yes

No

Yes

Yes

Yes

Yes

Unsure

No

No

Yes

No

Yes

Yes

Yes

Yes

Yes

Yes

Yes

No

Yes

Yes

Yes

No

Yes

Somewhat
Yes

Unsure

Yes
Yes

Yes

No

No

Yes

Periodically
Regularly
No

No

Yes

Yes

No

No

No

Yes

No

Unsure

Yes

Yes

No

Yes

Yes

Yes

Yes

Yes

Not Stated
Specifically
Yes

Periodically
Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

No

No

No

Yes

Regularly
Regularly
Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

No

No

No

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes
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Yes

Table 8
Responding to Need Wherever It Exists with Creativity and Innovation554

Pseudo
nym

Food
&
Cloth
-ing

Pregnancy
Care &
Support

Education &
Schools

Sports

Season
al

Unique

Yes

Celebrations
&
Parties
Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Pat
Jesse

Yes

Yes

Kelly
Francis

Yes

Alex

Yes

Taylor

Yes

Blair

Yes

Lou

Yes

Yes

Jordan

Yes

Shannon

Yes

John

Yes

Izzy

Yes

Lee

Yes

Max

Yes

Yes

Sam

Yes

Yes

Kent

Yes

Yes

554

Church
Facilities

Yes
Yes
Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes
Yes

Yes
Yes

Prayer
Initiatives

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

Yes

This table and table nine cannot be coordinated with the other tables in order to protect participant identity.

231

Table Nine
Church Attendance Percentages of Increase, Decrease, or, Unchanged
From 2015 – 2019 555
Primary Attendance 2015 - 2019
Decrease 38.73%
Decrease 4%
Unchanged 0%
Increase 45.83%
Unchanged 0%
Increase 20%
Increase 33.33%
Decrease 16.67%
Increase 50%
Decrease 4.73%
Decrease 27.78%
Decrease 16.67%
Decrease 10.99%
Decrease 15%
Increase 7.14%
Decrease 66.9%

Average Attendance 2015 - 2019
Increase 1.75%
Increase 0.25%
Decrease 25%
Increase 38.67%
Increase 8.33%
Increase 14.71%
Unchanged 0%
Increase 17.65%
Decrease 2.62%
Increase 2.3%
Decrease 25.93%
Increase 4.17%
Decrease 41%
Decrease 36.6%
Increase 42.56%
Decrease 27.77%

555

Congregation size and attendance was established according to the Annual Church Life Report (ACLR).
The ACLR is a mandatory report sent out by the International Office of the Pentecostal Assemblies of Canada each
year to every church. Primary Attendance means the number of persons who call the church home but may or may
not attend regularly. Average attendance means number of persons who attend in-person.
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